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The BHAGAVADGITA AS KARMASASTRA is the book 
form of the first Bhogeswar-Kanaka Memorial Lecture, organised 
by Asam Sahitya Sabha and delivered by Prof. Sitanath Goswami of 
the University of Jadavpur in the early part of the year 1989 at 
Dibrugarh. 

It was for his deep love and respect for his demised parents, 
and for his attraction towards the studies in religion, culture and 
philosophy that Shri Lombodar Gohain desired to get instituted a 
Memorial Trust by Asam Sahitya Sabha in memory of his parents, 
with a view to arranging biennial Memorial Lectures on the topics 
relating to the fields as mentioned, and get each lecture brought out 
in a book form. Accordingly a Deed of Trust was signed and Asam 
Sahitya Sabha made necessary programmes for the first lecture. Shri 
Amal Rajkhowa, the then General Secretary of the Sabha, stated 
elaborately about the Trust in his Secretarial Report which is incor- 
porated therein. 

We hope, the present volume would throw bright lights on the 
subject and inspire many to study the Bhagavadgita and the great 
philosophical principles it contains, with a new angle. 

I, on behalf of Asam Sahitya Sabha, owe a debt of gratitude 
to Dr. Sitanath Goswami for his valuable lectures which have put 
the wheel of the "Bhogeswar Kanaka Memorial Trust’ on move, 

I would also like to put on record that it is for nobody but 
Shri Lombodar Gohain that the Sabha could start such a noble ven- 
ture to hold lectures on the subjects fall broadly within the orbit of 
the studies in religion, culture and philosophy. I, on behalf of the 
Sabha, owe special thanks to Shri Gohain for his donation for in- 
stituting the said Memorial Trust. 

In bringing out this thin volume, Dr. Nagen Saikia and Shri 
Prafulla Chandra Bhattacharyya helped the Sabha as and when re- 
quired. My heart-felt thanks to Dr. Saikia and also to Shri Bhat- 
tacharyya, 
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Nabajiban Press of Calcutta deserves thanks for nice printing 


of the book. 
Lastly, I beg to be excused for the printing mistakes left here 
and there. 
1 November, ae Nahendra Padun 
Chandrakanta Handiqui Bhavan ! 
isc Aes General Secretary = 


Asain Sahitya Sabha 


a —_— SEE 


a 


| Bhogeswar Gohain 


Kanaka Gohain 


BHOGESWAR GOHAIN AND KANAKA 
GOHAIN—A SHORT LIFE SKETCH 


Bhogeswar Gohain was born to a poor peasent’s family of 
Konwarpur Tepartali Gohaingaon in the district of Sibsagarh 1n the 
eighth decade of the nineteen century. The exact date of his birth 
is not known as the family did not keep his horoscope or any other 
record of birth. He died on 16th August 1947, at the ripe age of 
seventy five which itself has been ascertained from the ages of the 
other members of the family still living, We can roughly assume 
that he was born not later than 1872. Kanaka Gohain, his wife died 
on 30th July 1938 at the mature age of sixty two. 

Gohaindeo grew up in a peaceful rural environment. He went 
to school like the other boys of a typical Assamese village, but 
poverty cut short his education at the primary school level. As the 
circumstances compelled him to look after his paternal family, he 
took up the job of a mandal in the Revenue Department of the 
Government. He started with a salary of three rupees a month. He 
was working in that capacity for ten years when he got a break. He 
was appointed a clerk in the Deputy Commissioner's Court, 
Sibsagar, at a monthly salary of twelve rupees only. It appears, he 
was not happy with this new job. Soon after, he left this service to 
become an all time farmer. He did well in this occupation. By dint 
of hard work, honesty and integrity, he was going to establish himself 
as a prosperous gentleman farmer, when an unforeseen incident 
clouded his fortunes. He had been a Guarantor to a certain 
Maujadar, a friend of his. This Maujadar was caught 
misappropriating Government revenue and was heavily fined. The 
property of Gohaindeo, the Guarantor Was confiscated by the 
Government. Luckily for him, a good Samaritan in the person of a 
friend came to his rescue. The friend purchased for him a plantauion 
of betel nut trees and vines. With the income from this small 
plantation, Gohaindeo could just meet the bare necessities of his 
family, charmed by the rare qualities of Gohaindeo, the friend came 
forward to stand beside him in those days of distress. 

In the later part of his life, Bhogeswar Gohain settled down 
near Suphrai in the district of Sibsagarh. He endeared himself to 
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one and all by his kind heartedness and amiable qualities. He 
intites in the ideal of plain living and high thinking. Deprived 
imself of higher education, he saw to it that his children did not 


suffer from lack of it. He struggled hard to give his son a good 


higher education. 
In his struggle for existance, Gohaindeo h 
: ’ ad the good fortu 

to receive the constant support from his wife Kanake. one 
simple illeterate women, but. excellent housewife. She was good at 
all the household chores that an Assamese woman in the bygone 
sae gi supposed to be. She was a kind hearted, Godfearing lady 
he and respected by all. She was an expert in the Assamese style 
0 oe and the delicacies she Prepared to entertain her relations 
romimen Ne stents and villagers were long remembered by 
apes as em. Thus Bhogeswar and Kanaka made an 
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Preface 


m Sahitya Sabha I wrote this 
88 as the Bhogeswar. 
Lecture”. which was 


Although personal experiences 
to the supremacy or otherwise of one or 
denying the fact that at some particular moment: ee 
action is deemed more efficacious, and on some oth 


occasions a person considers action to be meanings 
although willy-nilly he works and has to work in so : 
ving up all desires an - 


form or other. A man capable of givin = 
performing action with a sense of resignation siren 
knowledge. The opposition of action and know — ; 
occurs for the desire for result of the deed <a . i 


in the event of absence of desire for result a person 
ing in utmost 


absolute knowledge and best actions being in sed 
consistency as they were found in ribhagavan as per 
express sltatement— 
ai qaita edad Bry etry fees | 
arrarcararered ad Ga a BAM fl (3.22) 
the highest 


As regards respectability the Vedas occupy | 
position among all the ancient texts of India but it 1s the 
érimadbhagavadgila which has been widely accepted iy 
the majority of the people for its spiritual - | 
philosophical aspect. People belonging to any pater’ a 
understanding find clues for the elevation of standar 
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any particular field of their interest by going through 
this single volume of only seven hundred verses. 

The uniqueness of the Gila is evident from the fact 
that even Bhagavan cannot instruct the Gita the second 
time. At the end of the war Krsna feels the necessity of 
going back to Dvaraka since his mission has been 
fulfilled. The rule of dharma has been established and 
Yudhisthira has justly got back his Kingdom. Krsna 
further says to Arjuna that he desires to meet his father, 
relatives and other people. Thus he proposes that he may 
be permitted to go to Dvaraka. Arjuna's assistance also is 
sought for persuading Yudhisthira to bid farewell sunon 
(Mbh 14.15.12-35). Now Arjuna's first concern is that he 
has forgotten the instructions which were imparted 
earlier in the battlefield. Owing to his oblivion Arjuna is 
ashamed and confesses his inability to retain all those 
for the absence of proper mental discipline, and also 
expresses the desire to listen to those words again before 
Krsna leaves for Dvaraka. 


Tm Sheet te aeatlg gage 
FaeG aIcet are sree AIM I (Mh 14.16.6-7) 


To this Krsna shows his displeasure because Arjuna out 
of his evil tendencies and lack of proper care and 


concentration has forgotten something that cannot be 
repeated by Krsna even. 


sage wwe a Grecay | 
74 Pye: TR weak | (Mbh 14.16.10) 


But in order to satisfy Arjuna Krsna goes on narrating 
the conversation of some persons and also catechismal 
spiritual discussions which are in essence similar to 
those uttered by Bhagavan in the battlefield. During the 
narration Krsna draws the attention of Arjuna and 
admonishes him to be very careful this time. 


read STAT r 
ait Binde pit. f {| (Mbh 14.19.55) 


gia; anu = 
the end of this subsequent instruction (Anuglif : = 
pipet ent) also Krsna again reminds Arju | Se 
omen and to devote full attention Ganley se i 
erage truction is similar to the earlier one, an i 
on Sacasee Arjuna will have no more chance to | 
also bet : 


such advice. 


TOT aa Tela PENA AA: BE ll (Mbh 14.51.49) 


will 
. further advises that mere attentive hoa a: 
one the ullimate purpose but : _ a 
accordingly ( 4errat @t—Mbh Se tment — 
This Anugit@ lacks in the u Ot cams ON 
universal form (viSvariipa), an even bea bene eS 2 
nial situation of the great hero, Arju ee SY ieee 
os led the omnipresence of Bhagavan, a ee eine 
nee : niverse is perceived in all its face’ Sips 
Oe ie f phegavin. Now after the long Age ‘ 
Estas flecouatl the 36 chapters of a Or ihe 
running not satisfied owing to the non-revea 2 one 
Ber 1 form, and probably for this reason Lops 
aay when he meets Utanica, a good geen one 
with the accumulation of sufficient penance, 
io Dvaraka shows this universal form. 


Seren alana Weg: | 
ee Qa, eax wea: | (Mbh 14.55.4) 


ect rsation 
Further, this Anugila being not a are perein aT as 
f Krsna and Arjuna but being only So oneal 
‘4 aterial in the form of the TE OE eae 
historical-cum-didactic tales loses om a cerenne 
im ortance. Even a casual reader notices 
in enontarielty and charming excellence. 
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The Anuglit@ is taught when the majority of the kings 
and valiant persons are dead, when the royal house is 
fully devastated, and in all respects there is an 
indication of sharp decline which proclaims the 
transitoriness of the world. Whereas the number 18 of 
the chapters of the Gita means jaya (victory), the number 
36 of the chapters of the Anugita Signifies cala 
(transitory) because the figure 6 indicates the sixth mute 
(sparsavarna) i.e. 4 (ca) and the figure 3 indicates the 
third semivowel (antasthavarna) ie. € (la). [| The 
Sanskitic procedure of expressing a figure in words is 
_ €xplained in p. 15 ] 

The Gita@ teaches that so long as the ultimate 
knowledge does not dawn upon us, we should be very 


practical in our life (2.31-36). In our struggle for freedom — 


during the early decades of the twentieth century the Gita 
has played an important role. The révoluntionaries drew 
the sap of their difficult and dangerous, idealistic and 
carefree active life from this Git@. These socalled rebels 
held in their right hand this book, the Gita, and in their 
left hand a revolver, but at the time of revolutionary 
operation these two items viz. the Gita and revolver 
changed hands. The contribution of the Gita in the 
freedom movement has been manifold, and this side of 
the episode must not be forgotten, 

The Gitta is sometimes mistaken as a religio : 
the Gita does not contain only the mode A ser thog 
pervades the entire life, thought and action of all human 
beings, and in this connexion the Philosophy of the mode 
of worship is mentioned as a necessity since otherwise 
an essential or a very important aspect of life would be 


dropped. The essence of worship is renunciation i.e. * 


giving up or offering of an object to a higher and sublime 
entity, This is discussed in detail in Chapter V. The age- 


old tradition of offering precious objects created. a. 


misconception in many people that the more costlier the 
object is, the more sincerity is expressed by the 
worshipper. Sribhagavan articulates in unequivocal 
terms that the cost, rarity and the pomp are most 
immaterial for Him, and that He likes much the 
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devotion, ie. the urge for offering with full 


concentration, and an open sublime heart. It may be 
quoted now from the Gila— 


wa ysd tet dea ar A speacar yeeBiA 
TSS MATT yaraTeTA: | (9.26) 


Although the Gila has transgressed all limits of a 
and creed, race and tribe, faith and belief, religion an 
culture, it is sometimes very wrongly considered as ‘ 
communalistic treatise to be read, respected and followe 
by the Hindus only. The superbly see jeg iT 
approach of the Gita has been appreciated rs 
scholars of all ages and of all countries. There is se aye 
an iota of sectarianism or parochialism in the Gila ; a 
the contrary, it professes universalism, (p. 70-7 1) st . 
all beings, egalitarianism not only in rights but a eer 
understanding that can be attained by a person ¥ 
noble heart not pestered by any selfish desire. 


Baars Wat Magee: | 
% weqata aa adyaied Tar i (12.4) 


During this last decade of the twentieth century when 


the world is seething with discontent, madness for 


} ; . insatiable lust, craze for 
unholy competition, arms race = which teaches, 


trangeness, eccentricity etc., it is the Glia ites 
cheough all its eighteen chapters, the way to sap Aer 
and tranquillity, calmness and equanimity, | An: 
brium and sobriety. The ebullient world needs the —_ 
Our country, the sacred land where Krsna was ngs 
and the Gita was taught, is also passing Se rind 
difficult state when the majority of the peopte ote ne 
‘pelow poverty line, denied proper eel ee ae goite 
from superstition, disease, natural calamit Se emoaied 
not. The educated people are, to a great rion agents 
of western culture which they cannot fully a SE cart = 
they adjust themselves to the eee cae ees 
common. mass. The nationalist sen 
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rampant during the nationalistic movements of the first 
half of this century but with the attainment of 
independence a sort of self-satisfaction and petty 
selfishness began to grow engendering a mean careerism 
without any consideration, in many cases, of national 
interest. It pains me to-comment that the people in 
general have lost the respect for national heritage in a 
crazy enthusism for internationalism and ultramo- 
dernism. It is strange, and perhaps an irony of fate too, 
that the new generation is more eager to know the world 
than to know the country. We must not forget that our 
existence will be jeopardized if our country cannot 
develop as a nation and is divested. of its culture and 
heritage. The Gita is the book which can imbue us with 
nationalism and internationalism, self-knowledge and 
universalism, love for humanity and above all a 
passion for work. During the last two decades an 
agitational culture has developed with detriment to 
-work-culture. Now serious impediments to work are 
coming from diverse agencies. Production has seriously 
gone down. Leaders' requests and appeals for work are 
becoming totally ineffective, The Gua has preached 
work-culture and sufficient cogent arguments are 
adduced in favour of ceaseless work and hard toil. Thus 
the Giff should be deemed a National Text, and 
encouragement to study of it must be given in diverse 
ways. 

Before completing this Preface I take the opportunity 
of offering sincere thanks and gratitude to Asam Sahitya 
Sabha for giving me a chance to discuss the direct words 
of Bhagavan at whose will the entire universe is mov 
and functioning. As destined by Him I complete this task 
of writing this Preface, and the monograph, as assigned 
by Asam Sahitya Sabha on this sacred day of ambuvaci, 
when special pujas are offered to Kamakhya, the 
presiding deity of Asama Pradesa. I am grateful to Sri 
Lambodar Gohain, Prof. Prafulla Chandra Bhattacharya 
of Dibrugarh for their warm welcome and hospitality, 
and also to Sri Amal Rajkhowa, the then Secretary of the 


Sabha, for hearly reception. It is my good luck that I had - 


AS 


the listeners to the 
: ite of Assam at Dibrugarh as | he 
ie eens Words fail to express my gratitude to 
ie ) 1su 
‘a api much tomy illustrious green seiner . 
Narayan Chakravarti, the Head of oe Pp wie pe 
Sanskrit, Jadavpur package ee i se aalah 
: hearing and emendations. Lo 
ais son or Dr. pone ag ae ee at ae 
a couraged me Dy qu s 
eS utenion ‘of the bodk. I Cie a ee rahe we 
rt. Nabajiban Press autho | 2 
hanks for their sincerity and love for ona ee 
At last this humble self offers ee Peau: 
to the holy feet of his family delty, a. 
Mahaprabhis, of whose holy consort on sd ie 
brother Yddavacarya this humble se 


eleventh generation. 


£ Sanskrit Sitanath Goswaml 
Professor of Sanskrit, 


Jadavpur University — 
24-6-1991 
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CHAPTER—I 
Introduction 


Stimadbhagavadgita means ‘sung or said’ by 
$ribhagavan'. It is an adjective requiring a noun for 
construction. What is that noun word ? It is “Upanisad” 
which is sung or said by Sribhagavan. Upanisad is a 
feminine word, and thus the adjective also is feminine— 
Srimadbhagavadgitad. This book is a part and parcel of . 
the Mahabharata occurring in the Bhismaparvan. 
Although it is in the Mah@bharata written by Vyasa, it is 
respected as the Upanisad and considered by 
traditional scholars to be at par with the Upanisads, 
which are eternal and unwritten by any being (nifya and 
apauruseya). This conversation between Krsna and 
Arjuna possesses the quintessence of all the Upanisads. 
Hence this book in not only an Upanisad but it is the 
totality of all Upanisads. In the colophon of each 
chapter we recite "Srimadbhagavadgitasu Upanisatsu’ in 
plural number inasmuch as it epitomizes the one 
hundred odd Upanisads. | 


Gita is the cream of Upanisad. 

This excellent feature of SBG being the cream of the 
Upanisads is borne out in the following well-known 
fourth $loka of the marigalacarana of SBG— 

Tree Se: Geter Set Hey AE 


The literal translation of the Sloka is—All the 


Upanisads are the milch cows, Krsna is the milker, 


1. The root gai means 'to make sound’ Le. to sing, to speak, cf. ¥ 
ms (Siddhantakaumud, 917, bhvacdd 
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cao is the calf, an intelligent and discerning person 
: ad consumer-cum-enjoyer, and the huge quantity of 
ni nis the form of the Gita is the milk. Here we may 
— ~~ teal f milking is being performed by a 
; ‘an Krsna, and therefore the e: : 
the Upanisads has } ed ta Chie co, 
: properly been extracted in { 

The milch cow releases milk nog vege 
child, but other people knowing the utility and 
, ilk consume an 
Pesci So also the instruction in the Gita, aukouch 
pa ches to Arjuna, is exploited judiciously by the 

eligent inquirer. The milk obtained from the cow is 


tasted, relished and enjoyed eternally by innumerable 
persons provided they have the required mental frame 
of accepting such a priceless commodity, | 


Gita is a shortened form of a bigger name. 


The religious, philosophical and ethical sta 
attained by this work rise to such a high level fiat otc 
on the name of this treatise is Shortened to 
Bhagavadgita, and subsequently further curtailed as onl 
Gita. This enviable position of the Gita allured many A 
the authors to use this appellation for their works but 
of course with an adjunct as Iévara, Vyasa etc?, In the 
rapa also there are several other GitG@-s besides 


— 


2. Jsvaragita appears in Kurmapurdna, Part II, Chapters | 
Vyasagita follows next, from Chapter 12. i aidan 


Rsabhagit@é—12.125-128: Vicakhnuaitz—.19 on. ee 
14.1651, akhnugita—12.964; Anugita— 
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Preamble of the discussion. 


The Upanisads constitute the primary Vedanta, and 
secondarily some other works also are known as 
Vedanta. It is admitted by all Gcarya-s of all the sub- 
systems of Vedanta that this system [i,e. Vedanta) 
comprises three prastha@na-s viz. (i) Sruti or the 
Upanisad, (ii) Smrti or the Ramayana, the Mahabharata 
etc. especially SBG, and (iii) Ny@ya i.e. Brahmasitra. 
Thus SBG is a work on Vedanta, and accordingly the 
acarya-s of the various Vedantic systems have left no 
stone unturned to explain and interpret this work and 
all the texts of all the three prasthana-s in a manner, 
sometimes even laboriously distorting the text, just to 
fit in with their own doctrine. The followers of each 
school are more or less convinced that theirs is the 
most accurate and faithful interpretation of the original 
texts*. With this preamble we may commence our 
discussion. 


Position of karman in the Vedantic systems. 


The systems of Indian philosophy clinch on certain 
cardinal issues as Self, the Supreme Self and the 
individual Self, the world, bondage and release, mode of 
release etc. Release or emancipation i.e. moksa is the 
ultimate aim of all human beings, and the philosophical 
systems have tried in their own way to prescribe some 
method for release. Some have laid special stress on 
karman, others on bhakti and some others on 
knowledge. The Vedantic systems have been inclined 


4. "The Advaitic commentator, whenever an Advaitic text comes, 
preserves it just as it is; but the same commentator, as soon aS 
a dualistic text presents itself, tortures it if he can, and brings 
the most queer meaning out of it. Sometimes the ‘Unborn 
becomes a ‘goat’, such are the wonderful changes effected...In 
the same way, if not in a still worse fashion, the texts are 
handled by the dualistic commentator. Every dualistic text fs 
preserved, and every text that speaks of non-dualistic 
philosophy is tortured in fashion he likes.’ (Complete Works of 
Swami Vivekananda, Vol. Ill, p. 233). 
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either to knowledge or to devotion. although deeds 
(karman) have not been neglected. The philosophical 
systems, especially the various sects of the Vedanta 
system, have riveted their attention on release or 
Salvation for the attainment of which deeds, rather 
unattached deeds, have some preparatory but important 
role. These unattached deeds make such a good 
. grounding that the subsequent step of knowledge or 
devotion, as the case may be, becomes almost assured. 


Karman is a means to attaining moksa. 

Bhagavan Himself has accepted karman as a 
Successful means to the ‘achievement of the ultimate 
goal i.e. attainment of the Supreme Self. The Gita has 
this singularity of synthesizing the various shades of 
opinion prevalent among the celebrated schools of 
philosophy. Here Bhagavan holds that some persons 
attain the Supreme Self through meditation (dhyana), 
some others attain this through knowledge (sankhya- 
yoga) and some again get this through unattached deeds 
(karma-yoga). Some more being unable to rise to that 
level of spiritual upliftment have recourse to some 
other methods as 


per the instructions of the 
enlightened persons, and stick to that particular course 
with utmost sincerity and cagerness. These people also 


succeed in going across death. The relevant Sloka-s 
may be quoted here— | 


Karmayaga and the Vedantic 


It is to be noted that none of the Vedantic systems 
has accepted Karma-yoga as an independent means 
capable of attaining the Supreme Self ; on the contrary, 
these systems have placed it in a position subservient to 
either knowledge or devotion or both. Not only that, 
even dhyana is equated to knowledge or devotion. 
Sankara and his followers have accepted dhyana or 
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meditation as a state om te Seo at a 

: reme ‘knowledg ei 
ee) ea has understood devotion by the eo 
dhyana®, Anandatirtha or Madhva does not explain the 
ae accepts karman only as a means to — 
attainment of knowledge through which salvation 
possible. Karman is denied its proper apntechd 
independent means to salvation’. Ramanuja oe ase of 
knowledge and action as subservient to devo i : 
According to Vallabha dharma or action is resorte - 
for attainment of release through knowledge a 
devotion®. yamunamuni of the Ramanuja sect has eit 
clearly that bhakti or devotion is attained haa , 
knowledge and action!°, and that Brahman is realise 
through bhakti only!!. 


: ISU APIS Slag Are 1” ( areca, Aer syIw ) 
“oor Pamchamerarrranert TactareraTaeet...”” (AGI, Fat) 


6, “are sierra” ( THEY, Ft ) 


7, “opereAreSY a: yaRereers GH safaris Pier: a Aarigearaeatgay Ay 
Sargeant: «waged way welltePeiie ooo 
Tareas wicker a Permaeqaat 

ae 1” ( wera, fen, aire, w 9. yd BRed da a) 


8... TIRES TeHgeanfeRntereraT warned eleed 
amend setrmraarcarr 1” (Targa, fre, qa, & y, HT) 


ARTA er T STR T Ca Pa ATT |” 
. ( aerrresa, Aten, afer, 96 9, a ) 


TY CTI 
a aranitidad wicate: waitin 
( anpaPragitis, 3%, TAA) 


ll. 


(93 9, Wa ) 
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Tilak's exposition with predominance of karman. 


Bal Gangadhar Tilak, who is commonly known as 


Lokamanya Tilak, is perhaps the first man to object to 
the relegation of karman to such an inferior stage, and 
propounds that karman is not only an independent 
method for the attainment of Self-knowledge but the 
mystery of the Gitd, if properly unravelled, will be found 
to establish karman as the chief purport of the Gitd. In 
the beginning of the present century, as early as in 
June, 1915, the first edition of his ‘Gita-Rahasya’ was 
published in Marathi language. For this altogether novel 
idea, unknown not only to the ordinary readers but also 
to the people with a bias in philosophy, the author had 
to pluck up courage. Fortunately the first edition was 
accepted and sold like a hot cake as a result of which 
the second edition came out within a short span of 

three months ! It is needless to follow here fully the 

method adopted by him for the establishment of his 
proposition but the principal arguments in favour of his 

doctrine may be discussed so as to strengthen his 

position with the help of further textual references. At 

the same time we may muse upon the problem from 


some other perspectives in a completely dispassionate 
manner. 


CHAPTER—II 
Karman as the Purport of the Gita 


Gita begins with action. 


There is not even a tinge of doubt that Krsna micuces 
Arjuna to perform deeds viz. fierce battle from whic 
he withdraws as a coward or a eunuch although as - 
ksatriya or a member of the ruling house he should aw? 
have desisted from joining the battle. Arjuna ia : 
from a sort of weakness that is quite unbecoming ol . 
stalwart as Arjuna. We are really astonished to know ss 
the delusion and nervousness of Arjuna although he is 
confronted with a situation which is really i at 
Arjuna's courage, gallantry, strength, skill, eee 
ship etc. are beyond question. But this giant wie ae 
his balance out of indecision—whether to win the batt 
by killing his preceptor and near relatives or to Laan 
from it for fear of incurring sinful acts. The instru 
of the Git@ ensues from this guidance and direction 
given by Krsna at this critical moment ; in other wate 
the Git@ removes indecision and advises the action to 
be taken by Arjuna. Thus the motive behind the —— 
tions of the Gita is to incite Arjuna, and similar 0 - 
persons suffering from perplexity, to action as it ape 
be decided by the wise. The quotations from the : 
will follow in a subsequent paragraph when som 
further discussion will be held in details. 


Gita ends with action. 
The Gita ends with Arjuna's determination to fight. 


he was under a 
d he understands later on that 3 , 
pares and that he has been able to get a his 
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memory owing to the grace of Krsna. He further 
confesses that he has been able to remove his doubts, 
and he is under the command of Krsna, He promises to 
obey his orders. Since Krsna does not object to this 
admission of Arjuna, he endorses this interpretation 
offered by Arjuna as the intended sense of the long 
discussion. 


How to determine the purport of Gita. 


For the ascertainment of the purport of an essay, an 
article or a book scholars have almost unanimously 
admitted six criteria on the basis of which we also may 
make an attempt for the determination of the import of 
the Gita. Let me quote the Sloka where all the six 
criteria have been enumerated— 


TRNAS TIT ery | 
opdaretrret Teel array 


It means—The ways for the ascertainment of the 
import are (i) the agreement of the beginning 
(upakrama) and the conclusion (upasamhira). (ii) 
repetition (abhydisa), (ii) novelty (apiirvata), (iv) result 
(phala), (v) praise or censure (arthavada) and (vi) reason 
(upapatt). Of these six ways the most important is the 
first one, and perhaps for this reason this is placed in 
the first position. Although the main argument has 
already been delineated in the two preceding 
Paragraphs, there are still more cogent arguments 
which cannot be dispensed with | 


Three stages of Gita. 


In the SBG there are three stages as (i) the 
background of the conversation beginning with the 
query of Dhrtaradstra and ending with the summing up 
by Safijaya, (ii) the direct conversation between Krsna 
and Arjuna beginning with the rebukes and reproaches 
by Krsna and ending with the firm determination of 
Arjuna as regards the battle, and (iii) the advice of 


Krsna from Chapter II to Chapter XVIII. 
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_ First stage analysed—beginning and end. 


Now we may study the beginning and conclusion of 
each of these three stages seriatim and try to find out 
the import. It is obvious that the first stage — 
the entire Gita as it is handed down to us in its present 
form consisting of 699 or 700 Sloka-s!*. The Gita 
begins with the Sloka spoken by Dhrtarastra— - 


AUT: WeSaeag Parade BOA 


(SBG 1.1) - 


Here the query of Dhrtaradstra is as regards the 
action of the two warring camps. The two sides have 
arranged their soldiers in columns of platoons with a 
desire to attain victory. Thus the very first Sloka 
contains various actions. Besides this the name of the 
battlefield may be taken in its derivative sense too. 
Kuru-ksetra is a field (ksetra) where you are always 
asked to do (kuru) something. Now we are to 
concentrate on another word “dharmaksetra". Dharma 
means deeds which are performed as per the 
injunctions of the Veda or the ancillary literature or the 


12. The Gila is generally known as SaptaSaif, i.e. containing ee 
verses. Sankaracarya commented upon 699 verses, oie 
perhaps for this reason those 699 verses have been vee 
accepted. Sometimes 1 more verse is read at the beginning © 
the thirteenth chapter thereby raising the number to 700. The 
Gita Press edition gets this figure by making the two — 
quarter verses three (cf. 1.26 & 1.31). Nflakantha petals : 
same course. He adds one verse of the thirteenth chapter : as 
Thus in his opinion the total number of verses will be 701. Bu 
in the body of the Mahabharata it is clearly stated that the por 
contains 745 verses, the break-up of the verses spoken by ea 
speaker being Bhagavan—620, Arjuna—57, Sanjaya—67 an 
Dhrtarastra—l, cf. : 


(Mbh 6.43.4-5) 
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Smrti We know that Pa — 

lies ITvamimamsa is called karma- 
mimamsa@ or dharma-mimamsa. From this also , 
held that dharma is essen rr 7 i may be 


A abe HEM a Ora Ee: | 
Or sitet eerefar “eta 


(SBG 18.78) 


are results of karman. Nitti me 

of action ; here ' act' is ca 
i int 

comments— oe wid 


Suggests a compromise with the PA; his 
| ! , andavas, In | , 
the Sloka propounds action, and perhaps ili “a 


the first four syllables and the last four, we get wR 


means—Dharm 
is mine i.e. activity is mine. If the first and the | 


syllables are woven toge : 
action. ogether, we have XX, Aor i.e. 


Second : anal hea! 
sad oomibchatty aaei —s and end separately 


In the second Stage of direct conversation between 


Third stage analysed-beginning and end 11 


Krsna and Arjuna ® we have the first sloka as— 


Here Krsna first speaks to Arjuna. Before this there 
is some conversation which is not direct inasmuch as 
that is narrated by Safijaya in his own language. Krsna 
chides Arjuna for the awful plight of a brave warrior 
who has become a victim to an infamous conduct that is 
resorted to by uncultured people, that is unable to bring 
about heaven after death and that results in discredit 
and disrepute. This Sloka is out and out in favour of 
action. 

The last Sloka of direct conversation is spoken by 
Arjuna who, as it has been maintained earlier, accepts 
thoroughly the proposal of embarking upon the arduous 
task of internecine war. The Sloka is— 


HST He: THM AAA | 
Reritsier rere: Bt Tet aT I 


(SBG 18.73) 


If we tag the beginning and the end in the manner 
shown above we get @a4 which literally means—How 
yours, why yours or whence yours ? As per context the 
meaning of the full sentence will be—How, why or whence 
could this cowardice and unmanlines of yours come ? 


_ Definitely this is an inducement to Karman. 


Third stage analysed—beginning and end. 

We may proceed now towards the third stage i.e. 
Krgna‘s advice, admonition and exhortation. His first 
words are addressed to Arjuna through the following 


13. In fact the conversation between Kysna and Arjuna started 


earlier. We get this from the report of Safijaya in verse I.20-21, 
1.25, 1.28 ete, But the direct conversation, after sorrowful 
wailing of Arjuna, starts with II.2 and it ends with XVIII.73. 
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Sloka— 
UTM Atard WTA: | 
(SBG 2.11) 


Here Bhagavan rebukes Arjuna for lamenting over 
things or persons for which he should not mourn. He 
further says that without being properly conversant 
with the worldly training he is resorting to tall talks 
like wise men but he forgets that conscientious persons 
never mourn for those who have departed or still alive 
but destined to die. The entire Sloka denounce 
inaction, high-sounding hollowed words and enervating 
talks of grief and sorrow. Krsna inspires Arjuna with 
zealous action that may bring about real happiness and 
fulfilment of life's ideals. 


Krsna’'s last advice to Arjuna, and consequently to the 
world of human beings is— 


weary Vite Ae at Aor 
we cat Baa Alea aT sre | 


(SBG 18.66) 


it may be translated as—Leaving aside all your actions 
and duties (prompted by your impulses and desires) you 
_ should submit to me alone ie. you should perform all 
your duties by surrendering the results to me. If you can 
do this and can refrain from entangling yourself with 


the result of the deeds performed, know it for certain - 


that I shall make you freed from all sins and bondages. 
Do not lament. Thus the beginning and the end of the 
Gita establish the necessity of karman. 


Here also the first and the last three syllables may be : 


joined as a Yt ie. do not lament for things or 
persons not deserving lamentations. There is nothing 
for which we may lament and while away our time. 
ee weakness which a strong man always 
avoids. 


Relation between dharma and jaya 13 


- Concluding word of Bhagavan—its significance. 


As regards the conclusion (upasamhara) of the Gita 
one more point may be brought to the notice of the 
scholars. Bhagavan asks Arjuna whether he had been 
able to understand the purport of the entire 
conversation and also whether the infatuation is 
removed or not. Bhagavan utters the last word of this 
discourse as {Pp . The relevant Sloka is— 


Pretanrtaae: Fe FST | 


(SBG 18.72) 


Although dhananjaya is a proper name, it may be 
understood in its derivative sense too. It means—Win 
the treasure. This treasure may be worldly or spiritual 
but for the sake of winning it one must be active. Grief, 
sorrow or inaction cannot bestow this result ; it 
requires, on the contrary, vigour, valour and virility. It 
may be recalled that jaya or victory is the last word 
uttered by Krsna and this concept of victory being the 
last word indicates its supreme importance. 


The name Jaya—relation between dharma and jaya. 


We all know that the Gita is a part and parcel of the 
Mahabhdarata which has another appellation as jaya!. 
The Mahabharata war signifies the victory of dharma 
over adharma, Gandhari does not swerve from her path 
of dharma, and on all the eighteen days of the war she 
sticks to her principle of dharma and does not budge 
an inch even when her eldest son seeks blessings of 
mother every morning for victory. Her unwavering voice 
comes out as— wis, This concept-cum- 


14, War aAidereisd Sted Aeesa = bh 18.5.51) 


15. Vyasa says to Gandhari— 
: Way 
Resta =F weer aaitr 
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expression haunts with some principal characters of 
the Mahabharata and appears seven times—Drona says 
this to Duryodhana, Arjuna says this to Yudhisthira, 
Krsna says to Gandhari, Gandhari says to Krsna, Vyasa 
says twice to Gandhari and even Dhrtarastra says this to 
Vidura!®, This expression is highly significant because it 
is negatively also true ie. 4: a: cd: aa: meaning 
"Wherever there is adharma, there is opposite to victory 
or defeat’. This expression becomes formally same by 
sandhi, the only difference being of FYI Wart in two 
places but that too for writing device only. In 
pronunciation Greets: is equal to Wt wer wa . 


Significance of the number 18. 


The frequent occurrence!’ of the number eighteen 
in the ‘Mahabharata and the GitG is not at all a mere 
coincidence but this figure is utilised by Vyasa with the 
definite purpose of signifying the meaning viz. victory 
( w7) . The word % has two consonants— ¥ and 4 . For 
making these two sounds intelligible one should start, 


a To Wem @ art art waReT | 
CR WR at aicadt wer | 
(Mbh 11.14.12) 
and wert wis it ait oie we (bh 11.14.12) 


This expression reflects the central theme of the Mahabharata 
and thus this is uttered by many. Dhrtarastra says this to 
Vidura (5.39.9), Drona says to Duryodhana (5.148. 16), Arjuna 
says to Yudhisthira (6.21.11), Krsna says to Gindhari (9.63.60) 
and Gandhari laments in the presence of Krsna before the 
dead body of Duryodhana (11.17.6). 


16. For locations please see the preceding foot note. 


17. The number 18 is inseparably connected with our religion and 
culture. The number prescribed for japa is 18 or by infixing 
one or two zeroes 108 or 1008. Puradna-s are 18, so also are 
Upapurana-s. The Mahabharata has 18 Parvan-s, the battle 
continues for 18 days, there are 18 aksauhint-sof soldiers, the 
chapters of the Git are 18 etc. i ogee 
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anskrit rules of transferring letters or words 
ako. Agee or figures into letters or words, from the 
left?8, % is the first letter of ormeatt-s ; so by 4 we get 
the figure 1. Again ¥ is the eighth letter of - 
thus by 4 we get the figure 8. Now the two figures being 
juxtaposed make the figure 18. Thus 18 means wa ‘ 
Victory is the result of planned action and efficient 
activity. Hence 0%, the last word that Krsna utters in the 
Gitd, also presupposes action or karman. 


Repetition—the second means of knowing the purport. 


Of the six ways of knowing the import of a book we 
have so far discussed only the first and foremost means 
viz. the unity of the beginning and the end. The second 
means is abhydsa or repetition. The essentiality of 
performing the deeds is repeated most frequently. 
Sometirhes this repetition refers to the action in 
general, and sometimes to the particular relevant 
action viz. the war against the Kauravas. In the 
consecutive eight Slokas of the second chapter from 
éloka 31 to 39 Bhagavan inspires Arjuna for engaging 
himself in the battle which is angen under the 

resent circumstances. The relevant lines are— 

ana Tart Sawer (2.37), Fad Gest “a TTA (2.38) 
etc. Elsewhere also Bhagavan asks Arjuna to be engaged 
in the battle : some of those lines are being quoted 
here—TAR Wl Sey AGE GA a (8.7), Het WHT Fors The 
AEH (11.33), TT Bea TA WM (11.34), MEANT 
area a wert | Fredq aaaraed (18.59), gaet eRe (3.30) 
etc. 

The repetition as to deeds in general are more 
frequent. Some prominent lines are quoted below—I a 

; Ri (2.47), aE BE BAY (2.48), Pad |e St FY 
(3.8), art wt ATT (3.19), BE Sat THA (4.15), ae HH 
@Qirt (5.11), of  ae_itedt (16.24), wera 
RPT: ya (17.24), Reet A cd Sha a 


18. Bowed AT Ae 
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(18.5), Waray J Say wes cena Ge a) edenty (18.6) 7 

a pg. ree (18.11), eta arvana: aie i 
*, (18.45), Fareed eat aedarciiit Refeaey (18.47), Wea 

BIT TI T ORT (18.48) etc. nae WS SS 


Novelty—the third means. 


; pies next means viz. apiirvata or novelty may now. be 
taken up. In our $dstra-s there are various injunctions 
which a person is expected to obey. There are some 
occasions when just the opposite courses appear to be 
appropriate, and a sincere person following the 
injunctions are at a loss to understand which particular 
course he should, resort to. Here the Gita prescribes 
that under such circumstances of quandary a person 
May perform his duty without any attachment. An action 
—_— In normal situations performed with attachment 
pro uces merit (punya) or demerit (papa) will, 
nated generate neither merit nor demerit only if the 
abe pe om do it without any affection or aversion. In 
saaale — cases we are prone to shirk our duties 
re ce the particular duty does not suit to our 
a lt s. and similarly as regards some other 
eelfish ¢ a “ over-enthusiasm in doing them for our 
crea et se for that lose our mental balance. The 
eee es oe que teaching of performing the duties 
: y likes or dislikes, favour or frown, pleasure 

pa n, agreeability or disagreeability under the 
context of a seriously perplexing situation. The 
Upanisads teach the theory of doing our duty in a 
aed that the results do not cling to the performer!® 
: € details of such mannerism are not so vividly 
worked out before a really non-plussed person as 
Arjuna. The sagacity of performing a person's tasks in 
critical situations is known as karma-yoga, and here lies 
‘the novelty of the Gita. By this criterion of novelty or 


19. eee wit feted aa 
nS a 
( Sarg, 2 ) 


if 
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explanation of an unknown concept in an 
unprecedented manner also we may decide karman or 
karma-yoga as the purport of the Gifa. 


Result—the fourth means _ 


Then comes the fourth means viz. phala or result. 
Whatever is determined as the purport of a book is 
noticed as having some good result (phala). A man who 
is able to give up all desires enjoys peace, but the peace 
and tranquillity are-not possible to be achieved by a 
person fostering desires. cf. @m 4 yaaa va 7 ) 
a smart (2.70). Exactly similar idea is conveyed in the 
next Sloka— 


PETA TAT A: AAT FAULT PEATE: I 
fet Presare: a sbaatterste | 


(SBG 2.71) 


We come to know further that a person following the 
path of karman divested of attachment obtains the best 
result of attaining the Supreme Self. cf. 


TANS: Tell Sd SHY TATA | 
HARA MATA AT TST: | 


(SBG 3.19) 


In support of this contention it is further said that 
persons like Janaka could win success by following the 
path of karman. Persons shunning all desire may not 
perform deeds for theri own sake but they should go om 
performing deeds for the learning of ordinary people who 
have not been able to reach that exalted standard. 


arta fe dfatentcar arenes: | 
Reema Ta AEA | 
(SBG 3.20) ie 


Release or moksa is the ultimate aim of a spiritual 
aspirant. A person submitting the result of karman to 
God may perform deeds without any fear or anxiety of 
meeting any evil effect. Only faithful observance of the 
deeds dedicated to God does bring about release from 


‘ 
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karman. Bhagavan says— | 
A nate Progiveha aren: | 
SPM SATE FORT ATT HT: | 
(SBG 3.31) 


The results of non-attached karman being thus 
favourable it is further established that karman or 
karma-yoga is the purport of the Gita. 


The fifth way of understanding the purport of a work 
is technically known as arthavdda. It is a typical 
Mimamsa concept which means—A statement (vada) 
that strengthens or supports an injunction or a desired 
effect (artha) by way of praise or denouncement (stuti- 
ninda), Two examples of daily life will be helpful for 
understanding this concept. A boy of 5 years refuses to 
drink a cup of milk in spite of the mother's repeated 
requests on the plea that there is an ant in the milk. In 
fact it is a particle of tea-dust which the mother connot 
take out since the spoon is dirty. Then she says that 
anybody who eats an ant can learn easily how to swim 


Now the boy does not demur to drink the cup of milk for 


this supporting statement or arthavada. Here mother's 
intention of drinking of milk by the child is fulfilled by 
the eulogizing statement (arthavada).In a small 
kitchen-cum-dining room a girl of 7 or 8 years eats by 
spreading one of her legs and causes annoyance of her 
mother. In spite of several entreaties she refuses to 
withdraw her leg. Now as soon as the mother Says that 
as a result of eating with a spread out leg a girl is 
married far away, the girl removes her leg with utmost 
haste lest she misses the opportunity to meet her 
mother frequently after her marriage. Anybody can 
understand that distant marriage can in no way be 
deemed a consequent to eating with spread out leg. But 
this denunciation establishes in the present case the 
injunction that none should eat with a spread out leg. 
Here in the Gita the observance of is praised 
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| ) : d (ninda) in 
tut) and abstinence from it is denounce ) 

pep ways. Karma-yoga is worth adopting because - 
is praised that the activities of such a follower o! 
Karma-yoga are emulated by people in general. Not ae! 
that, the deeds performed by such a person is accepte 
by all as valid and justified. 

UE TART ABARAT AT: | 

AAT Tae Hot waa 

(SBG 3.2}) 

A Karma-yogin should perform non-chalantly all his 


deeds with a purpose to teach others the way to remain 
indifferent in moments of trouble and delight. 


(SBG 3.25) 


In the eighteenth chapter Bhagavan asks Arjuna to 
undertake ,Karma-yoga but if there be the least 
unwillingness to follow the said advice, the adverse 
result of destruction is inevitable, and the penn eae 
will produce good results of crossing over all troubles 
which are normally insurmountable. Here sate 
injunction is followed by the praise of its adherence an 
depreciation of its transgression.. The Sloka-s are 


a car ee ee 
Taare Aten: Bad A | 
wearer: edge wrererrereteeaee 

ST ASST SA PEAT I 
(SBG 18.57-58) 


Thus by the fifth means of knowing the piper ws 
may propound that karman is the objective of the Gil 


Reason—the sixth means. 


, | hich we 
There is still one more means by wh 
determine the import of a work, and that is upapatti or 
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reason. The author of a book adv 
sida! ‘a his proposition. He may ateonaaee aaa 2 
soni Sidiary issues but he writes and dacremen thi 
iin oe 2 aioe fae his chief objective. Thus all 
. wi or establishing the import. 
i ae sie we find reasons being ass to aie 
> aes Gee ay tion of karman. In so many places Krsna 
aa a gi ( Tei ) in addition to the reasons 
ries te to make his reaons prominent and 
a ed. Krsna says that since Self is eternal, there 
les reason for fear of and repulsion from the war 
g to the anticipated grief for the death of th 
revered preceptor and elderly relatives. = 


TARA STARA SAAT SATA | 
wemnet fafectet | arguitfergeTe 
" (SBG 2.25) 


Again he shows reasons that death be 

| } ing inevitab 
improper for Arjuna to come to grief. Hence ea ot 
-Just cause is an essentiality. iia 


ETE Gat PTS FT AA 
PETRA Tet MAGE I 


(SBG 2.27) 


Bhagavan tries to induce Arjuna to karman wi : 
sues as—Arjuna should not do sb ane ar = 
= h his name and fame ; he should not be eager for 
_ the result but should perform his duties without ne 
attachment ; he should have no repereuiseio pid 
success Or failure ; he should behave as an | fic a 
worker who is never perturbed by the result : weer 
should not remain. under the adverse infl A 
infatuation but he should attain calm and ne eae 
etc. In each case Bhagavan advances reason nee a 
which are quoted from the text—aenq walk} sar - 
wage (2.30), ger aber wf wre geatewm (2.32 oe 
Wg Ferd wal ART: (2.35), aeag Ree we Gert agree 
(2.37), wet yerr yor Wa Wey (2.38), at a a 
TREE THT (3.9), Previa year gera fea: (3.30), ae 


‘lines where reasons for the necessity of action are 
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are several other similar 


ela deg A (4.15) etc. There 
put 


forward. In some such arguments there are the pointed 


words as WAM , a, de etc, and hence in the above 
citations such words have been underlined. 

By resorting to the accredited method of 
ascertaining the import of a book it is shown that 
karman, rather karma-yoga,is the import of the Gita. 
Now the terms karman and karma-yoga are to be 


explained. 


‘Chapter—III 
Karmayoga 
Various types of deeds 


Karman or deeds are of various types. They are 
Prompted by various desires and sentiments. We 
perform so many deeds for Satisfying our physical 
needs, sensuous pleasure, mental happiness and 
intellectual purposes. These are: natural passionate 
deeds (ragaprapta .karman). Of such deeds some are 
neither prescribed nor. forbidden (avihitapratisiddha). 
Some others are forbidden for their apparent good 
results, although in the long run for larger interests 
these are proved to be permicious. Such deeds are to be 
forsaken as per the dictates of the Sasira-s. There are 
Some deeds which are enjoined by the $astra-s for the 
benefit and welfare of the individual, family, society and 
the entire world, as the case may be. Some of these 
deeds are prescribed as compulsory duties (nitya 
karman) which a man cannot avoid since by non- 
Compliance of such deeds a Sin occurs. The other class 
of prescribed deeds attracts people for their lucrative 
results which are generally unseen (adrsta). Persons 
desiring the merit or punya undertake such deeds. 
Again deeds performed with mediatation (upasand) are 
also of exalted result viz. attainment of the region of 
geds (devaloka). Only prescribed deeds, without being 
assisted by meditation. bring about for the performer a 
Position in the region of the forefathers (pitrloka). 
These covetable results being essentially temporary fail 
to attract a sensible man. Hence it is enjoined that 
excepting the natural physical deeds required for the 
maintenance of life all the human activities must be 
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ent ; otherwise the 
ithout any attachment , : 
eT ai sera and put the Seas ae eon 
rouble of going into the cycle " oe oa pee 
oga, the expertise ol pe rmin ; 
ea yo shoal do either reflexly or compulsorily 
Ww 
or for teaching the people. 
Need for non-attachment. 


We have by this time moved fast in the phipsopay a 

n-attached deeds. Some words are to be a ee " 
ond some concepts require to be elaborated u i ; 
he fundamental question is—Why should a person be 
f ed from attachment ? Attachment or ee je 
Hs ilts makes a man over-conscious about it. li the 
Sait be not agreeable, the performer becomes 
me ulsy disturbed, his inspiration for work is lost 
sue fh he cannot refrain from work, at least the 
ae ah duties, and thus the future action starts with a 
doubts pessimism and mental infirmity. Such a ee 
hearted move begets a second grade result. If, oe ‘ae 
other hand, the result be agreeable, it is all right — 
time being but in the next moment comes peteled * 
pain because the result is only temporary. Sometim : 
the enjoyment caused by the success makes a a 
over-confident, arrogant and an impatient hankerer a 
fresh success. This situation often makes the —m 
success difficult. Performance of an act with a des 
will entail such repercussions which only rarely can a 
person get rid of. 


Meaning of Yoga. 
) | k 
the beginning, or the motive behind a work, 
wae be desirelessness, and the effect, when 
ia ed, should make us neither elated nor dispirited. 
aT ia balance or equilibrium of mind is known as yoga. 
awe Bhagavan by explaining the term in the Gita—_ 


TEA: HE HAN AS CAAT PASTS I 
Te a a ehenrustinens | 


(SBG 2-48) 
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The feelin 
and failure is known as yoga. Krsna a 


attain Yoga. The §loka is— 
eget vente wt qaqa | 


(SBG 2.50) 


Skill of resorting to karman is to 


It is this meaning of the y 
7 of the word 
of which all the eighteen chapt 


is expressly ment : 
3 ioned?!- 
in one $loka it is referred to four x fies 


21, The concep S 
5.18, 5.19, 5.20 5.23 a7. ag in 2.15, 2.56, 2.57, 4.20, 5.3 
. 1218, _ aw, G7, 6.8, 6.9, 6.32, 12. Sorry 
% 12.19, 13.27, 13.28, 14/24, 14.25, 16.6 one fies” 


| Arjuna to attain yoga , 


% 
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| ication i ken into 
times22. If mention by implication 1s ta | 
consideration, we shall be able to find out about fifty 


such cases. 


Relation between desire and happiness/unhappiness. 


Desire should be put to minimum because one desire 
causes another desire, and for non-fulfilment of that 
desire we are subjected to further dissatisfaction or 
pain. Some of the western scholars with kindred ideas 
and feelings have tried to bring home the sad plight of a 
person having innumerable desires?$. The futility of 
hankering after happiness by a person with aseries of 


- desires is to a great extent established with the help of 


a fraction?* as— 


desire for happiness 


It means that the desires for happiness being far more 
than the enjoyment of happiness, the happiness of the 
person concerned will be much less ; on the contrary, 
if the desire for happiness be more or less equal to the 
enjoyment of happinessthe person concerned is fairly 
happy. F 


92. 12.18 and 14.24. 


23. “All willing arises from want, therefore from deficiency, and 
therefore from suffering. The satisfaction of a wish ends it ; yet 
for one wish that is satisfied there remain at least ten which 
are denied. Further, the desire lasts long, the demands are 
infinite; the satisfaction is short and scantily measured out. But 
even the final satisfaction is itself only apparent; every satisfied 
wish at once makes room for a new one; both are illustons.... So 
long as our consciousness {s filled by our will, so long as we are 
given up to the throng of desires with their constant hopes 
and fears, so long as we are the subject of willing, we can never 
have lasting happiness nor peace.” (Schopenhauer Arthur, The 
World as Wil and Idea, Vol. I, P.253-54, Translated from the 
German by Haldane and Kemp, 1957). 


24. Tilak B. G., Gita Rahasya, p.144. 
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The above fraction may be expressed in 
: an amende 
form, and put in the shape of an equation— 


happiness = Satisfaction of desires 
desires 


Our total enjoyment may roughly be divided into tw 
sections—happiness and unhappiness. So Darrin ; 
small percentage of cases of delusion we enjoy sree 
happiness or unhappiness. Thus the fraction : 
unhappiness will be total enjoyment minus happin E 
Now the equation of unhappiness will be — ss 

1 (total enjoyment)—happiness = unhappiness. 

Ue ital become a bit formal, and now illustrations 
pee very helpful for our understanding, If a man 
hae ae hundered desires and can satisfy only fifty of 
, “1S quantum of happiness will be 50/100 i 
1 /2. Necessarily the quantum of unhappiness will Sine 
be 1/2. When a person increases his desires ze 
hardly able to fulfil the additional desires. There i 
always a gap between the number of desires and th. 
number of those satisfied. With the increase of desires, 
there is necessarily the widened gap between desires 
and their satisfaction. We may put it mathematically as_ 
happiness = Satisfaction of desires 
desires 
Seo 2D Fo. 
hee ~ 100+ 150 ~ 250 

enilapsiiegs x Se eae ae l hes ; 
Sannin wen earlier happiness was 1/ and 
tilt es being further increased the fraction wi]) 

Owards unhappiness. It may be illustrated as 
ieee LO 
> 250+ 500 = 


he is 


happiness — Satisfaction of desires 
175/750 desires 


pee eee = happiness. 
PPOsed to 23/30 = unhappiness 


An objection. 


It Tiay a 
* “Ppear that the equatior 
118 so fr 
amed as to 
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suit our convenience of propounding our prope teen: 
because whereas the number of desires is gee 
from 250 to 750 by an addition of 500, the Sages 
the satisfied desires is increased only by 100. This 
discordant note may sound nice at first Pees 
penetrating study of the problem will bear out the 


veracity of our proposition. 


A reply to above. 


It is everybody's experience that each ae re 
enjoyment causes a taxation on our senses. The | irs a 
second enjoyment may not make us feel this Dee : 
the pleasure derived from it. But a continued ae 
of any of the senses including the mind ae = 
particular organ tired and exhausted as a result a 
which the enjoyer elects to refrain from the sal 
enjoyment at least for a short gap with a view to eae 
fresh energy and strength required for the enjoyment. 
The Upanisads and all the Sastra-s stress upon this: 
point although we mostly tend to miss this glaring 
influence of enjoyments. Naciketas wantedto know the 
nature of Self (4tman) from Yama who, however, was 
unwilling to teach this most difficult subject to a boy as 
Naciketas. Hence the boy was put to temptations viz. 
vast tract of land, progeny, gold, elephants, horses, 
cattle, beautiful damsels, chariots, servants etc. To this 
Naciketas replied that all these enjoyments would 
remain for a short period, and during the period of 
their stay they would take away the vigour and lustre of the 
senses. 


FAVA ART Merch Vara ALA eat: | 
YT ad saan ada aera Feet | 


(Katha U. I. I. 26) 


In the Mahabharata we see that Yayati exchanges his 
old age with the youth of his son Piru, enjoys the world 
and comes to a sort of compunction. He exclaims that 
as fire cannot be quieted by oblation of ghee but it only 
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blazes up, So also enjoyment is unable to calm down the 
desires but becomes an instrument for enhancement. 


TAT SUA: STATA TACT 
Ban aa a waadtt | 


(Mbh 1.85.12) 


For fulfilling a man's desire the entire food Erains, gold 


cattle and ladies of the earth are not Sufficient, So ar 


man should give up desires. A man lacking in judgment 
cannot shun the desire. It is a sort of disease which 
puts an end to our life but itself does not Wane 
Happiness can be obtained only by giving up desire 


aq wera diead Ted wae: fe: | 
ane Valet cea ToT Vita 
a seat eAatat a Side Ate: 
atsat Wonca rea TU ase: FSA | 


(Mbh 1.85.13-14) 


This is said in the Gita too. When the mind is 
controlled and is fixed upon Self, when mind is fr 
from all desires, then only such a person js ealled a 


yogi. 
TIVE: CASULA Jaa STA TT | 


(SBG 6.18) 


This self-controlled yogin attains peace, supreme blis 
of remaining in Bhagavan who exclaims— : 


Mirct HAMA ARATE eT | 


(SBG 6.15) 


foe now seen the philosophical approach to 
: ae €m on the basis of some well-known Sasirq- 
a sd be discussed more concretely with the help 
oe. y ‘xperience. The satisfaction of one desir 
USES Several other desires as— Z: 
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(i) desire for further enjoyment of the object that 
could give pleasure 
(ii) desire for more strength necessary for the 
subsequent enjoyment 
(iii) desire for favourable temporal condition for the 
subsequent enjoyment because a particular 
enjoyment requires a particular moment : 
(iv) desire for favourable spatial condition for the 
subsequent enjoyment because a particular space 
is suitable for enjoymnent 
(v) desire for replenishment of consumer goods”. 
Thus one satisfied desire generates at least five such 
desires bringing thereby the number of desires to five 
times. Desires can never be fully satisfied, these will 
ever remain unfulfilled (duspura). cf. “ , 
Har ke| gq’ (Gita 3.39). Desires are often compared to 
fire, and literally also they have one similarity of ‘not 
being satisfied 41 Ad > Wit . Fire is never satisfied and 
it never thinks the oblations as sufficient. Desire is also 
not satisfied and there is no feeling of sufficiency i.e. 
‘Enough has been cherished, and no more’®. 


Desires increased and happiness reduced. 


Coming back to our earlier equation we May NOW 
show that the share of happiness will go down further. 
Hanninese — satisfaction of desires —_ 50 
cr oa > desires ~ 100 


Now this equation comes to happiness = 


Satisfaction of early 50 desires 
Unsatisfied 50 + (Satisfied 50x 5) = 250 


= 50/300 = 1/6 as opposed to 5/6 = unhapp! 
1a 


25. Satisfaction of one desire entails several pains which-mayhe, * 
enumerated as a ey hy 
(i) Pain for non-continuance. of the enjoyment 
(ii) Pain for physical exhaustion, 
(iii) Pain for adverse temporal condition, — it 
(iv) Pain for adverse spatial condition, and a 
(v) pain for exhaustion of consumer goods. . 


o6. “a Pad aed walt wee 1” (ages, eT VR) w3 Te 


a 
Ane iS 
2% 
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If with utmost efforts about 25 more desires are 
Satisfied, the numerator of the fraction viz. satisfaction 
of desires is increased to 75, and necessarily the 
denominator (viz. desires) is increased by 25 x5 = 125 
Thus the equation is again changed as follows with the 
addition of 100 fresh desires— 

Satisfaction of desires 
desires 
50 + 25 
fresh 100 + 25x 5 + unsatisfied 250 = 75/475 = 
3/19 as opposed to 16/19 = unhappiness. 


Without going further with this equation we may 
observe the various stages of happiness which is fast 
dwindling with the inverse ratio between desires and 
satisfaction of desires. If the desires increase, the 
satisfaction decreases ; similarly if the desires 
decrease, the satisfaction increases. So far we have seen 
five stages as— 
pee = (i) 1/2, (ii) 3/10, (iii) 7/30, (iv) 1/6 ana (y) 
19. 
unhappiness = (i) 1/2, (ii) 7/10, (iii iv) 5 
Se ET (Ly ee (rf iii) 23/30), (iv) 5/6 
The attainment of total happiness by a person havin 
desires thus culminates in ignis fatuus. This is sure Re 
happen because the desires increase in Seometrical 


progresssion, and the satisfaction, in arit 
progression. hmetical 


happiness = 


Comforts versus happiness. 


In our experience also it is corroborated that 
persons having more creature comforts and luxuries are 
less happy. In western countries people enjoy more 
Pleasure through satisfaction of various needs : various 
methods are invented for having the best enjoyment but 
alas, Happiness recedes ! People are really at a loss to 
understand how peace, tranquillity and bliss can be 
achieved. People of under-developed countries or 
developing countries look at those people of developed 
countries with the hope and belief that those persons of 
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developed countries must be: happy since they are not = 
struggle for the bare necessities of life. Now it aie 
open secret that the citizens of rich countries su ee 
from various distress, strain, pain and malady, many 2) 
which are in most cases jncurable. Their age 
alcohol and various drugs poses a serious problem or 
those countries. Sleeping pills are very common ee 
In our country too people of affluent famiies are ee 
to be victims to these evil practices which appear like 


curses of wealth. 


Subsequent enjoyments are less pleasing. 


So far as we have analysed, happiness retreats to = 
distance. Thus the first enjoyment and marae: 
desires are always less troublesome because then a 
wants and desires are less at that stage. Let us ta a 
concrete examples of everyday life. Suppose you tates 
new telephone connection in your house. The ae 
moments are definitely pleasing. But we may eel 
about the chain reactions. You are to atten aa 
telephone call even at dead of night, aaa atrt 
nothing. It was a phantom call, a wrong number. ne 
night's sleep is disturbed. Sometimes it happens a 
somebody of your neighbourhood is stian oe 
elsewhere, and you are to go to that house oe 
transmitting the information, The telephone 15 oe 
order but your relatives and friends expect a telep sa 
call from you. You are to go to somebody elses mee a 
to a public call office where also you are not sure to) = 
the proper connection. Application for repair, Pe a 
of fees regularly, although it remains out of ve ee 
months together, etc. are some of the iterms of the 101 

f troubles. 
ec. instance may be citied. A telephone may not 
be an essentiality for many but a house to live ey 
must for all. To purchase a piece of Jand, i Be 
information about the land as regards ils title, to ae 
registered on payment of the reasonable price, Cree 
sanction of cement, to get the plan of the 2 


oe 1 
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sanctioned, to contact the 1 
ee ae abour, to make 
Zz hoe eS a after the house is Poneencien ine 
jedee i ese eee objection, watersu ly 
Seatac g-drawn process from which a cee 
oe Bee Shes dissociate himself. In Ben there 
vhich means—In order t | octal 
go out of breath. ( 9m trad gma ) Sy nce egal 


Swamiji's observations on happiness. 


I am here t dt 
ais oe oe ee to quote some lines from Swam} 
melon oe ie o na-yoga . He explains this phen 
eee ee eee €ss in his inimitable language "The 
me ihe ea ie forest, who does not know how & 
aeons vi eae read a book, has not heard ; 
aR He ee ling. If he is severely wounded. h . 
iNet nee ; while we die if we get a scrat BA. 
Seine ay ives in the senses. If he does a et 
alee ane a a is miserable. In the senses both oe 
Ege Ppiness begin and end. As soon as thi 
| Ss, aS soon as his horizon of Hap rinkes 


increases, hj 
7 =) SS horizo "aie 

Proportionataly" n of unhappiness increases 
Vivekananda, Vol] 
aS— AS we increase 


become h | 
eee lee arithmetical progression, we sh: 
iiiserabie 1k € other hand, our power to beco 2 
Here Saati Soap ace progression." (ibid., P 97). 
ane gy that he is ‘inclined to think in he 
ionngiaeh Wet oer but the present author of this 
exient Gitta umbly tried to establish this to s i 
sons and mathematical figures ge 


A popular story. 


unhappy is esires make us more : 

story. Mee ens nicely through Bak oe eine 

coverings for hi Se sage who had only two. aed 
3 Privy parts (kaupina). When he Wate 
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4 


remain outside his cottage for begging alms, a Tnouse 
used to eat up a portion of it. Being thus disturbed for 
days together the sage reared a kitten. For this kitten 
he had to procure milk. Now he reared a cow. the cow 
needed fodder and the excess milk required to be sold. 
The cow should be kept under a shed which required 
to be cleansed. Calves were born, a servant was 
engaged. Some adjacent land was tilled, a pucca house 
was built, a pond was dug, and in this way the sage was 
gradually so awfully busy in his multifarious activities 
that he found no time for meditation. The preceptor of 
this sage was astonished to see all these worldly 
objects. Being accosted by the preceptor the sage said— 
‘Only for the small covering of the privy parts’. (kaupin 
ka waste). Such astounding results are often achieved if 
we are not very careful, bul run like a deer after a 
mirage. 

The contention of the learned people is that the 
more are the paraphernalia, the more is the trouble. 
Sankaracarya writes five excellent Sloka-s with the 
refrain ‘kaupinavantah khalu bhagyavantal’ which 
means—Persons having the Kaupina only are fortunate. 


nwo of the $loka-s may be quoted here— 


The £loka-s mean—Fortunate are those who take the 
refuge at the foot a tree, who use the two hands as the 
bow! for food, who speak ill of wealth as a tattered sewn 
cloth, who are satisfied with the bliss in themselves, 
who have made their mental states calm and quiet, who 
are always happy with the feeling of Brahman and who 
have nothing but the kaupina. 

An incident in Lalababu's life. 


A nice incident of about 200 years ago May now be 
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referred to. Krs 
Lalababu, was’ 
evening after h 


pemeole Singh, popularly known as 
one day returning to his office in the 
ROHS a ae supervision of zamindari work. He 
tee to. gl er of a washerman Saying loudly to her 

: dad, time passes on, put fire to the dry 


es. In the ot 
banana-leaves are c Bec Side of Bengal dry 


well-] 
ll-known word which means 


ee Said to her father ] 

also time was passi 

was unab]l 7 se on uselessly since till 

fire (eae Isvara, and that he had Fe ie 

the washermar vbdsand or desires, These words of 
NS daugher wrought wonders in 


Mind ; he gave y 
the Supreme Lord firey seen tar Buewing 


H 
appiness in firs; Satisfaction. 


A: 
diye athe said earlier (P 3] 
Mum pleasure, and this has such 
Fal y 


ses senility is there but Senilit 

: | rhe real reason is that 
‘ pains and minimises the 
as the maturity of understanding 


can com e 
prehend the vainness of the sense-pleasures It 
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is pity that some experienced elderly people also go on 
extending the sphere of desires knowing it, in many 
cases, for certain that those desires are not going to be 
fulfilled ever in their lifetime. If in this way pain and 
sufferings are inevitable, should we submit to them ? 
Or, we may find out a device for getting rid of them. 


To give up attachment for result. 


The method of avoiding pleasure and pain growing 
out of sense-object contact or through a mental faculty 
is to give up the attachment for result. It is easy to 
advise a person to remain disentangled from all sorts of 
actions or their results ; but a man who endeavours to 
do so knows the difficulty especially in view of the 
irresistible attraction for the result being prompted by 
which the man engages his body and mind in that 


particular task. 
$e@ (5) 


How to be freed from attachment. 


Bhagavan prescribés two ways of attaining the 
exalted stage of unattached deeds. The first and best 
means is to know that under the influence of ignorance _ 
or maya the self-conscious @iman remains veiled ; there 
appears the ego that atman or jiva, 1.¢. the individual, 
preforms deeds. In fact afman or self is bereft of all 
actions. The actions that we perceive in an individual 
are really present in the three guna-s viz. sativa, rajas 
and tamas. But owing to the veil of ignorance the man is 
befooled, and considers himself as the performer of the 


task. 

Beet: RAAT ya: HAL AAT: | 

VESARARSIAT Heeler AAT | 

(SBG 3.27) 

The same idea has been expressed in almost similar 
language in the thirteenth chapter also as— 

gece rary RAMA AT | 

A Gah TATA A WATT I 


(SBG 13.29) 
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= 


aie ae knows the real nature of the guna-s and 
li — ons properly understands that our so-called 
iat € not really ours but they belong to the guna-s. 
aria € persons understand that the senses are being 
en cted towards their objects viz. colour, taste etc. 
ch are manifestations of guna-s. Many actions a 
enumerated in details in SBG as— | oe 


a4 TaRraq athe gait wae araiac 
RAT JOT CIM TAT TO MATT SAAT I 
Tea] Peary TEMA AIAN | 
Braaitaardy at het ORaT II 


(SBG 5.8-9) 


Self or diman has no action, and by the grasp of this 

ned phe ilies persons are able to remain non- 
hed or dissociated from all sort ions a 

ee | sorts of actions and 


aralay AeaEt TORRAAT Ta: | 
FM TAG Acid Slat Heal A A | 


(SBG 3.28) 


This is the secret of 
| 7 remaining unattached. But 
m ; 
Spuand is of a different mettle, and they remain ae 
ditt. ee influence of ignorance. It is ve 
ae a o bests them aware even of their ignorance 
nba a of their escape from such a state. It will be 
Siesta: astage of time and energy to make them 
choness GEIGER Coo. because of the fact that there are 
r misunderstanding. The | 
acti 1 ee 
. S needless to run the ri 7 
confronted with pe aE cca 
: : such a so state of al & 
an try state of affairs, Ky 
vises that such a person may not be disturbed. Arena 


ee 
(SBG 3.29) 
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Second method of practising unattached deeds. 


For such persons the second alternative is 
prescribed, and that is to submit all actions or the © 
results of all actions to Igvara. He has to do this with a 
discerning mind as an obedient seryant of the Great 
Lord. He should give up all desires (niraSih) and sense 
of mineness (nirmamah). In the present context of 
battle to be fought by Arjuna he should also give up grief 
because in a battle death by killing becomes essential. 
Some scholars think that the word nirmamah also refers 
to the present context only i. e. in a battle the warrior 
is necessarily cruel (nirmamah). The relevant Sloka is 
of deep significance, and before discussing it further it 
may be cited— 


Hier erator Sea ATA | 
Prslieat ar Gears Tea: 
. (SBG 3.30) 

This $loka may be understood for universal 
application in all sorts of tasks, and also in the present 
context of the imminent fierce battle. The word 
vigatajvarah is applicable in the present context only ; 
the word nirmamah is, in all probability. applicable 
universally, especially because it precedes the word 
‘fight’ (yudhyasva)., Grief comes after fight, hence 
vigatajvarah follows the word yudhyasva. For universal 
application of this Sloka the word yudhyasva should be 
understood in a generalised sense i,e. struggle for 
existence (jivana-yuddha) or any task. There are four 
stages for performing a task successfully as shown 
below— 

(i) to have a discerning intellect i.e. the power to 
differentiate between self and non-self (This 
meaning is obtained from the word adhyatma- 
cetasa). 

(ii) to submit all actions to the Supreme Self 
(Paramesvara) : 

(iii) to give up all desires (nirasth), and 
(iv) to shun the sense of mineness (nirmamah) 
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Justifiability of two methods examined. 


. nies posed that a particular thing is realised in 
a ead toe an We know colour with the help of 
i | there is no second method. Simila 
Ste is heard by the ear only but by no other oe tome 
eaten ParameSvara is to be known in a particular 
— i viz, Sankhya-yoga. Strangely enough we find 
re at two methods are accepted. If Sankhya-yoga or 
2 ne path of knowledge cannot be. adopted by the 
; inary people, the next course of karma-yoga is easil 
a poe by a serious person. The nature of the peonie 
ae the.consequent power of understanding, make this 
fe erence. Everything in this universe is within 
! mia ; there is nothing which is beyond Brahman. 
= e heed hc of the universe is my nature, and the 
issolution. also is so'. Bhagavan h 
a Bhag as expressed this in 
| BE CST TT: TA: TTT Il 
FT: RAC PL Peps eraled PAT | 
air edie ste Gat aftrer eas 


(SBG 7.6-7) 


Gem am the beginning and the dissolution of 
4 ‘a sai Oh Dhananjaya, there is nothing which is 
‘gist Tom me. All that is here (universe) is sewn in 

' the series of gems in a thread.’ It is also said that 


Bhagavan holds this 
en rse pe 
part of His existence. tire unive pervading it with a 


Premed areata Reiter | 


(SBG 10.42) 


=—_ 


Chapter—IV 
Karman, Maya and Sublimation of Karman 


Two prakrtis of Bhagavan—higher & lower 

The entire horizon of our experience and the entire 
existence are nothing but His manifestations of two 
Prakrti-s viz. Apara and Para. The eightfold manifesta- 
tion of the Supreme Existence in the form of non-self is 
Apara Prakrti These eight manifestations are—earth, 
water, fire, air, ether, mind, intellect and ego-sense. 
The other i.e. Para Prakrti is consciousness which holds 
this universe27. In spite of the opposition of Self and 
non-Self i,e. Para and Apara it is to be noted that 
Bhagavan accepts both as His Prakriti. 


Role of Maya. 


People bound by the non-self i.e. Apara Prakrti are 
not at all beyond Brahman or Bhagavan. They are very. 
much of the same nature as of the Supreme Entity, the 
only difference being the bondage on them that of these 
non-self entities. These persons fail to know that they 
are in Him owing to the veil of Maya which is under the 
governance of the Supreme Entity. It is Bhagavan alone 
who can dissipate the veil of Maya from those who have 
taken the refuge of Bhagavan and have fully submitted to 
Him. May is the balanced or equilibrious state of the 


' three guna-s viz sattva, rajas and tamas. Sattva signifies 


27. warts wa Swit qai =; 
Seean yet A Par welaceat p 
aatareera wert Pie A ry | 
Cerrat weraet Vat set SRT A 


. (SBG 7.4-5) 
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see ieuoW eda s, happiness ete., rajas means 
eae desire, action etc., and tamas brings in 
Sone ef atuation, inattention, laziness, drowsiness 
as € predominance of one of these three there 
ee various results. Sometimes two becom 
8 ae and necessarily the results are varied for the 
ef nge in the degree of prominence or subordin ti 

€ two Sloka-s about Ma@y@ are quoted from the Gn 


Bitefornd tate Ta FT 
Wise Pee ATA: TTA I 
Sat Sle TA A ATT See 
WMAg A aA Aaa ata a I 
(SBG 7.13 & 14) 

We may translate as—Veiled by these three ™m 
existence constituted by the three guna-s the e 
world fails to recognize Me who am above them ae 
imperishable. This divine Maya of Mine can — 
Oy cHe Ome with difficulty. Persons taking Me a : 
reiuge can cross it. = Ae 


Odes of 


Bhagavan in both animate and inanimate beings, 


NG who are able to grasp the Para@ Prakr} 
pressed, and they are saved from this painful existen 
uindereraae a But ‘persons of lower order failing ms 
ue — ie Para Prakrti are not at all deserted b " 
= ee they are within the all-pervading existey 
enna ee Ce Persons of lower order are to remain 
ie ie a = grace and should, in all their activitie. 
ae co all the actions are to be centre roy e 
fe 2 a ibe ts, food or bad, agreeable or disagreeahns 
re ae ee mitted to Him. Remembrance and refi i 
ag a6 ae are the only saviour of men remain fe 
eee iV aya. such persons are thus entitled to r n 
Stage attainable by the knowledge of Parq Prakt, 


i are 


Difference Hes in the power of understanding, 


All human actions are aimed at the attainment of 


Difference lies in the power of understanding Al 


peace and happiness. Happiness won through the 
satisfaction of desires is not permanent, and thus a 
sensible man may derive happiness by knowing 
Bhagavan, the perennial source of happiness. If 
happiness be the nature of Bhagavan, where lies the 
inconsistency in accepting His existence in these 
material and transitory happiness ? To this it may be 
urged that all happiness is His nature but owing to the 
lower state of the locus where it finds expression the 
feeling differs, and the satisfaction is minimum. Let us 
take an example. If we see a man suffering from 
ailments, the feeling of unhappiness grows in us, and 
we desire the ailments and sufferings be over soon and 
the man be again happy. The same feelings may appeaT 
in us by seeing the theatrical performance or the 
moving pictures of cinema or television. Again the static 
pictures may produce similar feelings. Further, the 
narration of facts, read through a letter or heard from a 
friend, also creates similar feelings. It is no denying the 
fact that the impression through perception is deepest 
and the man perceived is the source of unhappiness as 
the case may be. This original situation is in these cases 
transmitted in various ways and the feelings appeal 
through these transmissions. Bhagavan in His Para 
Pralcti is realised by the fortunate few but the common 
men being under the cover of Mayda only grasp His 
nature in a distorted form, and think that they are 
correct in their estimate. Then we forget that the earth 
which is His manifestation is also comscious because 
nothing is beyond Him. We argue that the earth, water, 
fire etc. are unconscious elements and accordingly 
different from Bhagavan. This is our folly. Our essential 
nature or suabhdva is Pure Consciousness but owing to 

adverse influence of Maya and especially of the tamas 

we suffer from a serious consequence as a steep fall 
from the real nature. By our endeavour we may gradually 
progress and rise to the level of the predominance of 
rajas, then to that of saitva. We are to cross further and 
go beyond all these Hmitations since the much lauded 
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sativa also is in the domain of Prakrti_ 7 i 
Sri Aurobindo's ‘Essays on the Gita’ As ae ei 
“Undoubtedly sin has to be abandoned if one is to get 
anywhere near the Godhead ; but so too has virtue to be 
overpassed if we are to enter into the Divine Bein i, The 
Sattwic nature has to be attained, but it has Hen ts be 
exceeded. Ethical action is only a means of purification 
by which we can rise towards the divine nature “Bue 
that nature itself is lifted beyond the dualities - 1d 
indeed there could otherwise be no pure Fae 
presence or divine strength in the strong man ney i 
Subjected to the rajasic passions.” (P 944 Ps i 
printing). I like to quote some lines regardin ee 
lower and the higher nature so excellently ex bets 
the saint Sri Aurobindo—"The practical dish & 3 
between this original power of essentia] qualit and a 
Phenomenal derivations of the lower halite. bet a 
the thing itself in its purity and the thing in its ae 
appearances, is indicated very clearly at the close rete 
Series... It is then upon the basis of these Statem, “3 
that we have to view the transition of things fro ie 
higher to the lower and again from the lower ae 
the higher nature." (P. 243-44). However, people aware 
eats veil of ignorance keep them aloof from it and 
eae Capability of understanding themselves 
os octated from all tasks. Others fall prey to ignora 
oe on beating about the bush till the time when 
a ense prevails and take refuge of Bhagavan, In this 
y the problem posed before us is solved. 


as 
rice 


Unattached deeds are extolled. 


It has already been dwelt upon more than 
one performed with a desire for result ean 
aie ns, and such people have no escape from the 
he coe of the result, good or bad, It is also true and 
ney ane too that the same actions, if done without 
ead : tachment, or in other words, without the desire 
ue esult will fail to bind the performer by their 

Narily inescapable Strings. It is our universal 


How can one work have two opposite results? 43 


experience that a mind pestered wth agitation, trouble, 
fear, despair or delight can grasp an object with much 
difficulty and sometimes wrongly too. When you are in 
hurry and in urgent need of opening your almirah, you 
forget where you kept the key, and even holding the 
key in your fist you may search frantically for the key. 
The naughty child cannot be properly trained to 
obedience since the father beats the child out of his 
excessive wrath. He was not impelled by a sense of duty 
but was prompted by an unbridled anger. The tragedy 
in our life is that we work for name, fame and other 
gains. ‘Work for work's sake' should be our watchword. 
Here i quote Swami Vivekananda from his Karma yoga— 
"Love, truth, and unselfishness are not merely moral 
figures of speech, but they form our highest ideal, 
because in them lies such a manifestation of power. In 
the first place, a man who can work for five days, OT 
even for five minutes, without any selfish motive 
whatever, without thinking of future, of heaven, of 
punishment, or anything of the kind, has in him the 
capacity to become a powerful moral giant." (Complete 
Works of Swami Vivekananda, Vol. I, P. 32-33). After a 
paragraph he says—"The ideal man is he who, in the 

midst of the greatest silence and solitude, finds the 

intensest activity, and in the midst of the intensest 

activity finds the silence and solitude of the desert?®. 

He has learnt the secret of restraint, he has controlled 

himself". (ibid., P. 34) 


How can one work havé two opposite results ? 


As it has been said, a work done with an attitude of 
mind as the desire for result will produce pain and 
unhappinass in the long run whereas the same work 
done with another attitude of mind as absence of desire 


28. We find here an echo of the verse of the Gita— 
a fam tact deat ariel att 
we Ae Watt aT TAM wwadt At | 


(SBG 2.69) 
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for result will lead a man towards eternal bliss, or in 
other words, fulfilment of life's ideals29- To this an 


objection is raised on the following grounds. Fire has 


the property to burn, and it will burn your hand with 
whatever attitude of mind you may touch it. Poison kills 
a man with whatever attitude a man may swallow it. To 
this it may be urged that our statement relates mainly 
to human sentiment. I cannot think of burning my 
father's body, it is a shuddering thought but at the time 
of cremation of my father I do it as my duty, and any 
hindrance in this process is undersirable. I cannot 
think of burning my leg but I condescend to bum it 
when it is done as an antiseptic measure against 
dogbite. A person avoids poison with utmost care but in 
a different attitude of mind i.e. being-overpowered by 
enemies prefers poison and feels happy in doing so. 
Happiness is the aim of life. Pure and endless happiness 
being beyond our reach in our troubled and misguideg 
life we stoop te the temporary happiness. Without 
knowing the key to real happiness we mostly resort to 
the elusive easy compendium and vainly try to Make 
such fake happiness ever-lasting. Without changing oy, 
attitude of mind, without giving up the desire for resi}; 
i.e. attachment we cannot dream of real happiness. 
Thus attitude of mind is one of the most important 
factors for attaining a man's ideals of life. 


Contemplation changes the attitude. 


It has already been said that the attitude of work as 
prescribed in the Gita is to do without any desire, and 
for the attainment of that stage one should submit the 
fruit of work to Bhagavan. 


FEAT HU AS AA HUT A | 
rat 7 A wet woattaresnrt | 


(SBG 5.10) 


ara Wagan Te wel waar Aare: | 
wera | oe 


29. cf. 


rl 
(SBG 2.51)- 
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As water on a lotus-leaf never clings to it, so no sin 
clings to the man who submits all actions to Brahman, 
and performs his.task without any attachment. Although 
the deeds are performed by me, I should think that this 
is being done by Him through my agency. 


teat: aararn seassfr hehe | 
CUA MAA PASS AT 
| _  (SBG 18.61) 
This state of mind can be achieved through 
prolonged practice of contemplation, and ggadually this 
attitude of mind is to be extended in every field of life. 


Results of contemplation in our daily life. 


Contemplation (bhavana) changes the attitude of 
work, if practised regularly and sincerely. What was 
earlier my own personal deed is now changed by 
bhavana into a sanctified one ; mind and intellect 
remain totally freed from all blemishes and impurities. - 
The performer of the deeds enjoys composure and 
sublimity. This attitude of mind is then reflected in our 
daily duties. We pray to God in the morning that we are 
only doing all our tasks for His pleasure. 


MPN Versa Sheard et Aaa | 
Wet: aye a Hard Parcararreryadtieas 
We also pray that without taking into consideration 
the subtleties of dharma and adharma we are 


determined to follow the dictates of HrsikeSa who 
resides in us. 


arity ot tw A yaler- 
atarererd Ta y Traher: | 
vam when et Raa 
AN PTAA STON TUT UT 
( waritar 49 ) 
Similar is our prayer to the Mother of the world. 
Beginning from morning to evening, and also beginning 
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from evening to the next morning all our deeds be done 
for the purpose of the worship of the Mother. The 
significance is that our deeds should be so planned and 
periormed, and those motivations should be so pure and 
sacred as may be utilised as the worship of the Mother. 


Wet: Wlel AAS AUSSI TACIT | 
Ul SU Wea TT I 


sublimation of ordinary and sacrificial tasks. 


Ordinary people, especially the domestic ones, are to 
perform some essential duties before the completion of 
which they cannot normally retire. They cannot 
generally get rid of such duties till death. If these 
people are not given proper training and guidance 
necessary for such special circumstances, they wi] 
perhaps have no other alternative but to succumb to the 
misfortune which is almost sure to befall them from 
time to time, The traditional advice of the learneg 
teachers in such cases is to impose a sublime attitude 
to everything and thereby to sanctify the ordinary 
duties. This idea of sublimation is flagrantly available in 
the Upanisads. The Brhadaranyakopanisad begins with 
the aSvamedha sacrific—-but not with its ritualistic 
details. The Upanisad is in the jndnakdanda of the Veda, 
and accordingly the rituals are not relevant there. 
People with lower state of mental discipline may 
remain engrossed in rituals only but people endowed 
with higher mental attainments are instructed in the 
niceties of knowledge through the sacrifical procedure 
as the aSvamedha sacrifice. This Upanisad teaches here 
that the horse of a horse-sacrifice should be thought to 
be the entire universe including time and space. The 
Upanisad further teaches that a person not being able 
to perform this sacrifice owing to his ineligibility 
(anadhikara) or incapacity (aSamarthya) is asked to 
think his own body as the horse, and the process of 


Sublimation of every task ) af 


contemplation should be applicable on his own body in 
the manner it is prescribed to be done on the horse*® 


At the end of this Upanisad also this process of 
contemplation is enjoined for a domestic person who 
must undergo sexual intercourse with his married wife 
as a part of his religious duty. The householder should 
think this task as the V@japeya sacrifice and by thinking 
so he gains the result of the sacrifice too*’. The 
Chandogyopanisad teaches that to eat or to fill ones 
belly is a sheer animal instinct but a discerning man 
should sublimate this by bh@vana or meditation of this 
act as the agnihotra-homa offered to the Ahavaniya-. 
fire. Here appetite or the digesting fire is contemplated 
as the sacred Ahavaniya-fire, the act of eating is 
sublimated as the sacred offering of the homa- 
ceremony~2. 


Sublimation of every task. 


A very nice Sloka recited by Sankaracarya in praise of 
iva may most profitably be discussed with a view to 
showing a devotee's desire to be able to perform all 
sorts of daily duties in relation to the worship of Siva. 


—! 


30. Sankara is very terse in explaining the Upanisadic text ‘Usa va 


wad Serta Sete wicwgicy areata yaad aT 
Gat WaArdaas Weyer He 1” ( deta) 


31. “ae aeereh vents aéeaaitast ater wert Wee, FT sar = 4 sete 
woes cet Halt carted whet wait a wa far 1” (<. 3. Y/R ). 
Here Sankara comments—“aeadieal Far We: Waray agai 
ASH: cae altid Bad 1” ( aa ) 


32. “Gq Fa Vad WETS A UW TaAMeld Feaei_ gear wos wed 
Toya... 1 (GL T. YAeRg ) 
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This is possible only by contemplation. The Sloka is— 
STAT PART Bias Geer: Wo: TER TE 
Tt fates Per aka | 
Aquat HU caela get waar | 

CAT IST Ie ) 


pay ganss © Mahadeva, my own self is Yourself, my 
is ect is Your wife viz. Parvati, Iny senses are Your 
A cae my body is Your temple, the accumulation of 
Ae objects of enjoyment is Your offering, my sleep is 
Your meditation, my walking on foot is Your 
citcumambulation, my all words are Your prayers 
Whatever I do is a form of Your worship.’ It goes without 
saying that this attitude of mind raises the standard of 


I = extent towards t 
realisation. e he goal of 


Mahabharata on attitude of mind. 


In society, administration, state law etc. everywhere 
the attitude of mind is taken into consideration before 
the appraisal of the work. To pierce a person's belly 
with a Sharp knife is deemed an attempt for culpable 
homicide but when a doctor does this for a surgical 
Operation, he is honoured and paid for it. To feed the 
hungry is a noble task but doing this with an evi] 
intention is definitely denounced. In the Mahabharata 
Vyasadeva attaches serious importance to the motive Or 
altitude of a person at the time. of performing a 
particular deed. In his opinion the same action may 
produce altogether different result if it is done with an 
evil motive. Penance (tapas), study (adhyayana), the 
Vedic injunctions (vedavidhi) and accumulation of 
wealth (vittahararia) through hard labeur are doubtless 
£00d action if they-are performed in’ the normal 
attitude of a man. These very actions may easily be 
changed as sources of sin if these are done with an 


Mahabharata on attitude of mind AQ 


unholy temperament and bad motive (bhavopahata). 
Gat Ase S Aas Aen: 
eaieat telat: | 
Sarag Malet es | 


(Mbh 1.1.275) 


This $loka occurs at the end of the Anukramanika 
Parvan i.e., the gist of the Maha@bharata. Here Vyasa 
narrates in short the main plot of the Mahabharata, the 
chief import of the epic, the importance of it, its wide 
appeal to the people, its extent, the traditional 
transmission of the stories and happenings, Vyasas own 
assessment about the main characters etc. This 
particular $loka recording the necessity of good attitude 
of mind is the last Sloka of this chapter, and thus it 
appears that this Sloka serves as a clue to the maladies 
of a man or a nation when that is at the cross-roads. 
The same idea has been expressed by Vidura in his 
advice to the king Dh,tarastra. Vidura says that in this 
world of fear (of destruction) there are four measures 
by which we cam attain fearlessness. These are daily 
offering, occasional offerings, silence and study, But 
these very items produce adverse results if they are not 
performed in proper attitude. 


AMAA =| ATS 
(Mbh 5.33.77)?" 

A person feeling conceit for his offerings, daily or 
occasional, loses the best result of these tasks. By this 
habit of giving food to the gods the man understands 
the necessity of feeding men and animals. A person 


33, With a bit change of the order of the words the same verse 1s 
repeated in Mbh 5.35.45. 
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eee self-respect cannot accept food from a conceited 
aismeenea wae he is hungry. He would prefer fast to 
reer nee (mauna) is necessary for practising 
or to branc ody, mind and speech. But to publicise this 

rand this as an act of his religiousness is wholly 


unjust because it degrades the man. Sincere study 


Ree the standard of a man but when a man boasts 
aad f study or cannot reflect the ideals of the 
Ptures in his life, his study is not only meaningless 


but it is dangerous t 
too because othe =Q : 
respect for study itself. me meen wi lee 


Chapter—V 


Meaning of Yajria, and Performance of Duty 


Work for sacrifice or Yajna 


In the preceding paragraph there has been a 
reference to offerings—homa and yajna. The best way of 
performing deeds is to submit all results to Bhagavan. It 
must not be forgotten that Bhagavan is everywhere. His 
existence is more manifest in living beings than in the 
non-living. Thus it becomes our duty to serve the living 
beings, at least the humanity. Unless we understand 
this, our religious and spiritual thoughts are practically 
of no use. Bhagavan teaches in the third chapter of the 
Gita that deeds performed for a purpose other than 
sacrifice cannot save a man from the catastrophe of the 
eternal cycle of birth and death ; on the contrary, they 
bind the performer. He asks Arjuna to work for 
sacrifice and also to do that without any attachment. 


GMA SANSAT MASA HAP? | 
al at alae Faas TATA | 


(SBG 3.9) 


Almost all the traditional scholars have taken the 
yajiia to mean Visnu or Paramesvara. Thus any work 
done for the sake of ParameSvara i.e. submitting results 
of deeds to Him is ideal, and hence the performer will 
never suffer from any disagreeable consequence 
especially the movement from one birth to another and 
other intermediate sufferings of death, disgrace etc. 
That we cannot remain satisfied with only submission 
to Bhagavan is clear from the subsequent Sloka-s where 
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other duties also are prescribed. Submission to 
Bhagavan does not mean inaction. and there is no doubt 
about it. But the duties which have been prescribed may 
be understood by the Single word Yajnia. What I like to 
impress upon is that the word yajria may be understood 
in a wider sense which will, in no way, go against the 
derivative meaning too. The word yajna is derived by 
the Paninian rule “Yajayaca” etc. (3.3.90) which means 
that the suffix nan is added to the root yaj etc. in the 

voice of verb (bhavavadcya) and any other voice other 
than the active voice. Here the accusative voice 
{karmavdcya) is necessary for the meaning wanted by 
the commentators. The meaning of the word will thus 
be 'the deity that is worshipped' because the root yaj 

means ‘worship of a deity’. The meaning suggested by 
this humble. self is the same i.e. ‘the deity that is 
worshipped’ but the import differs. Commentators 
mean by this word ‘the Supreme Deity that is 
worshipped’ but my suggestion is that we may take two 
meanings at a time—(i) The Supreme Deity that is 

worshipped, and (ii) any other deity that is worshipped. 
We may recollect that in the next two Sloka-s it is said 
that the creator created the beings and asked them to 

have their objects through yajra or sacrifice. Both the 

deities and the men Should have full co-operation and 
by that both would thrive. In the next Sloka (3.12) it is 

further said that the deities, if satisfied by the offerings 

in sacrifice, would give many attractive gifts ; but if men 


fail to offer to the deities their legitimate share, such 
men are to be known as thie 


VES. 
Se Se at Sar area BNA: | 
CeeTMRT Wt asst <A Uae | 


(SBG 3.12) 


The next verse is a more explicit statement of 
Bhagavan inasmuch as He informs us that a person 
taking the residue of Sacrificial oblation for his own 
consumption is absolved of all sins. Bhagavan warns us 
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that persons cooking for their own consumption only 
eat sins i.e. food stained with sins. 


GANS Wet FRAT Tealaiewe: | 
TO Tt aT WT S MS ATIATT TC 
(SBG 3.13) 


Meaning of deva. 


The word deva is normally derived from the as ae 
to shine, and thus this word means ‘a radiant ae = 
The deities are called radiant for their eae ous 
advanced knowledge. Each and every ra aye oe 
sort of prowess and also some skill in ae sian ae 
own duty. Yogin-s have learnt the process 0 ae ages 
the breath, and thus the secret of having a : Se 
from the frogs, serpents, tortoises and aoe sene 
beings**. Each and every being, even anima pee 
insects etc., may be our preceptors in some eat ee 
only if we have the mentality to an oe a) eae, 
oes Reet i x ao sauce sees to be 

articular about ou : | a 
SHARD so Yaska, the author of Nirukta, ae 
word deva from the root da, to give, even”. aramarts 
who gives something is a deva. Parents, prec a melye®. 
are called deva-s, and a student is taught accoraime 


Offerings to deva-sin navanna, tarpana etc. 


The weaver serves us by weaving a Sie 
carpenter prepares the doors and ye We es 
makes jars for holding our drinking wa fee eae ae 
constructs our house, the compositor ) 


a. Gee ee flat TR: TETRA | 
: Sriaaeerrant Sera AAT Aart 


35. OH aay at AAT aT SeTg aT ea Faiiet aT” ( Frat (9/94 ) 


Fay va 1 gear ae | Sree Ae 


i avatar sa” (aha 9799/72 ) 
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book-matter, the mach 
the book, the farmer 
food-grain ete. All of t 
our service. The servi 


in€-man prints, the binder binds 
ploughs the land and produces 


ce of higher personalities need 


should be interpreted, 
G-s can be properly 
jés can be understood. 
the dharmasastra-s and 


Materialistic doctrines, in 
Ceremonies and daily habits. 
harvest we celebrate the 
the harvest-feast when after 
to the deities we also leave a 


we have been offering w 
entire universe3?7, We 


37) RCM ECGIcit a Sagara: | 
G areata | 
7 I cide garg Tra || 

38. asarqat ara ay Qs=pray area: 


oT Ghee ay a areniteatern | 


hem are giving their labour. for. 


s a 


—— =: 
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from the stalk of 


meant for pleasing every living beings 39 
fend 


grass to the Supreme Existence viz. Brahma 


‘Give food to others'—Veda and Upanisad. 


The attitude of giving a share of our food to the 
hungry is glaringly expressed in the nine verses of one 
hymn of the Rgveda (10.117.1-9). The hymn advises us 
how to behave with persons desiring food. Sharing of 
food with others must be practised for one's own well- 
being. The contention of the three verses is being 
reproduced here in short. The third verse means—The 
real giver is he who gives food to a person desiring 
food. Offering food in the yajna-s makes a man rich and 
helps him to procure friends. The gist of the fifth verse 
is—Persons asking for food should be given food. One 
should remember that days change and the monetary 
condition also changes. In view of the importance of the 
sixth verse Madhusaudana Sarasvati quotes it in his 
commentary of the Gita 3.13. The meaning of the verse 
is—A person not liking to give food to others gains 
food uselessly. This attitude brings in his fall and death. 
He who does not satisfy the deities and friends by his 
habit of distributing food but eats alone remains with 
his sin only, The manira may be quoted— 

Sed TA TT | 
Ae Wait A AST 
Pa Aa Haeitet Il 


(Rqveda 10.117.6)*°. 
39, WRIA WAT | 
40. In view of the importance of this hymn I propos 
running summary of the six other mantra-s i.e. 
10.117.2,10.117.4 and 10.117.7-9. 
10.117.1—Hunger is death and one who eats but gives food es 
none moves quickly towards death. One who gives food is save 
d hardly finds 


from extinction, and a person not giving foo 
anything or anybody capable of giving him happiness. 


e to present = 
RV 10.117.1, 
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All food is for all. 


Now-a-di 

political aoe Recycrnmacnts of various countries 
eprosscann oak and socio-political thinkers are 
and have-nots ie as policies, struggle between haves 
experiments as ; pe ey come on making several 
SrOnigien Ss) ai to the best solution of these acute 
the basic hum any theories have been enunciated but 
planned way The eee is not being improved in a 
not being imbibed ligatoriness of our moral duties are 
Siasahovaay Gt in people. The hollow insincere 
face demas & g in political dividend but the main 
confidence of pe coe eed owing to the lack of 
waned Peal public in those political or so- 
oh Renee ae theoreticians. In the hoary past 
countries were yet ee of the modern developed 
i ine here oe 9 khow what civilization was, it was 
= RN an Sa ople could think of distribution of 
This concept ee ss was deemed common to all 
Brhadaranyakop et further been developed in the 
ESna eat we cat cs where it has been said that the 
everybody, and i oy, is apt to be consumed b 

: ntact the creator has produced this fee 


10.117.2—One who does 


food or to his guest eee give food to a person desiring - 


happiness. A person ning to the house, does not find 
causing pain by his stiff attitude in not 


giving food to a be 
. ‘fear and ez 
happy. : eats in his presence cannot be 


ne Couee who does not fen his 
. ; io ie ae gives food becomes a friend. 
» Man goes after another richer man who 


also goes afte still 
Fal er a Still richer man. Thus none should boast of his 


monetary status: on the 
aud ibad to othe © contrary, everybody should give money 


dependents loses them. 


10.117.9—'Let othe. 
: ers give'—i{ 

Remember tha & S not the pro a 

abide’ eee ak oe eee are not Scie REAIERY @L 

of milk, th » ne two cows do not 

eee Rais S not have the same ees Sica 
not equally chari ie 

some food should give a share of it to oe eS eee es 


a a 
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)41, The person who toils for the 
-grain may have a big share but 
essentialy the produce 1s owned by everybody. This 
ancient Vedic tradition is reflected through the Gita in 


a plain and simple language. 


all (cf Br. U. 2.5.2 
production of the food 


Selfish enjoyment is a sin. — 

In the Gila Bhagavan has mentioned a cycie which is 
more or less acceptable excepting in one step viz. rains 
being produced by yajna. Modern science has not yet 
been able to establish the veracity of this statement. It 
has not been disproved too. If good will be a force, the 
sacred and pious deeds of sacrifice being performed 
with proper perspective of love for all may produce the 
desired result of required shower in time. However, the 
cycle that is mentioned in the Gita is as follows—From 
Aksara or the Unchanging Supreme Self comes out the 
Veda, from the Veda the rituals are known, through the 
rituals the yajna OT sacrifice is performed, from 
sacrifice the rain is produced, the rain produces food- 
grain, by foodgrain people are maintained*?. The 
eternal cycle which the human beings should try to 


preserve for their own interest is—Men will perform 
the sacrifice, and by sacrifice, through rain and 
One who does not follow 


foodgrain, men will survive. 
this eternal cycle, and consumes the entire produce for 


41. cetarea wa wad ARaTEe | WT TOGA aa gem ara Ft 
eq 1” 
Here Sankara's commentary is most illuminating— — Pat 


aq | wat <a weaned Bq TAs Ra ay qe sreerarisls 
ORE Geer Gerear BAN, TAS eee AS weet cere wee] \” 


A2. Bo ot Bod q 


s, 
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ses le ry 
unbecoming of a Rae Pe eg Mia 


(SBG 3.16) 
This narrow selfish enj 


hody, senses Amaene oyment by satisfying one's own 


d is denounced b = 

a y Bhagavan in 
Bae which means 'a person whose 
m iment of sin’. The significance is 
ieee Gant eae Anant meritorious deeds but 
the absence of sacrifice ie. et Eews through 


Everybody, even Bhagavan, must work. 


. Enlightened persons h 

bec | ave nothing mor | 

of hes vode a already attained ae Seton eee 

desire they ie nee all actions are prompted by some 

are self-content zi necessity of doing anything but they 

that respl c owing to the rending of the / 
piendent bliss which is € veil of 


These persons gain not 


43. a WAT UNC UI aS afte: aj 
(SBG 6.22) 


cz pombe RATA ATTA | 
4 PUERR ard + Ret | 
(SBG 3.17) 


ae WT Wel Sera aaaae 
7 Urer wag sReniem a 


(SBG 3.18) 
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work is not done. So in order to inspire people to work 
Bhagavan Himself has been going on performig deeds. 
Bhagavan is the best of all beings, and if He does not 
perform deeds, others will follow suit, and thereby the 
world will meet destruction. Whatever He will accept as 
correct and proper will also be accepted by others. 


AT ART ASetIaaae ae: | 
AU TAM Hed Meaneaayaa | 


(SBG 3.21) 


To perform one's own duty is a sacred work. 


Everybody should do his own duty howsoever 
difficult, loathsome or repulsive it may appear. Without 
doing one's own duty one May perform other tasks 
quite well, but this is not at all commendable. First 
thing is to perform one's own duty, and that too with no 
desire for result ie. submitting. the result to God. By 
doing this the mind is purified, and the so-called 
diffidence and weakness disappear. One may think that 
a particular task is free from all defects and may be 
adopted without any compunction. But it is not so. Fire 
is ever pure but it is not free from smoke which is 
undesirable. Thus without being mentally disturbed by 
the work that a person has to perform he should go on 
performing his own duty. The worm that is born in a 
poison is not killed by that poison. Similarly a person 
entrusted with the duty of ruling the people i.e. a 
Ksatriya must not have any repugnanice to fight simply 
because it is stained by the blood of the people, 
relatives and preceptors. In this way Arjuna is inspired 
for work, and through these words all human beings are 
instructed in the necessity of unceasing work that is 
destined for him either by his birth or by his 
subsequent association through service, employment or 
otherwise. Some persons are more interested in others 
work, and they often find fault with them, although 
their own tasks are either unfinished or done in a 


60 Bhagavadgita as Karmagastra 


haphazard manner. Thi : 
a : ; S is strongly denounced 
Bhagavan through the following saree se 


ATT TAT YA: AT SAQA | 
eared at Saaretier Peter I 
Ved ed alder water a waa | 
water HE Bat qatar: | 


(SBG 18.47, 48) 


en te reer stage of his infatuation Arjuna said that it 
Begging Gi etter for him to have his livelihood by 
Beesenoes Ge to kill his friends, relatives and 
eter ae Faee te verses, and also in an earlier 
eink began ind chapter (3.35) it is stressed upon 
proleesian ae may be an honourable and accepted 
royal’ fccii a recluse but not so for a man born in the 

y, and that too for an unjust cause and in a 


temperam 
os ent : 
araaiiects: of cowardice covered by the illogical 


No Profession is mean. 


Ordinaril 
hunt y hunting is deemed a worst duty because a 


er 
Renae sae animals for no fault of their own. Still a 
meat by eds the profession of hunting and selling 
respected by Es the animals into pieces may be 
Profession as if he performs his duties well—in his 
ihe society a is private life, in his family life and in 
of honour in tigen who occupies a special position 
subtle principl S ancient land, has to learn even the 
Mahabharata cco dharma from such a hunter, The 
butcher of Mirus, such a fact where a hunter-cum- 
Of a-récinsate a could know from the mere presence 
sincerity and a he had been sent by a lady of similar 
utmost care ppcermed her household duty with 
hunter was ee Sage was astonished to see that the 
Sarlie: soit moweics of those events which happened 
could ieean a ady. The sage, who was a brahmi 
Gf the Mahabha, a lot from this hunter. These cha ae 
illuminatin arate. (3.206-14) are some of th Z ah 
i g Portions or this epic. ie most 
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Reaching the highest stage by doing own duty. 


The lady who sent the sage to the butcher was able 
to know the niceties of dharma only by remaining 
strictly sincere in her work of the family. For such 
persons work is no drudgery, work is love, work is 
bliss. If a person can go on with his work with a full 
heart resplendent with joy, he can reach the highest 
stage as it was in the case of Janaka etc. The 
Mahabharata shows that it is not a solitary instance of 
Janaka which can inspire us for work but anybody fully 
devoted to his work can attain that stage. We may attain 
success in life through self-less work, through love of 
work, through love for them whom we come across in 
course of our work, through love for the instruments 
which help us by their presence and co-operation and 
through love for the mannerism of work that we have to 
follow. This success does not only mean earning of 
money or name or fame but the accurate and proper 
functioning of the work also for which it is designed. 
Such work may not have the charm of peoples 
appreciation, may not come to the notice of anybody but 
the simple task or a difficult one that is entrusted upon 
a particular worker must be performed with joy and 
love, This lady of whom a mention was made just now 
did not go through the sacred texts but she did her 
family duty and other duties properly. Prior to coming 
to that lady the sage could kill a heron by his angry look 
to the heron who left faeces on the sage. Now he 
became aware of his extraordinary power acquired 
through penance. However, the lady asked the sage to 
wait for alms. In the mean time her husband came tired 
and hungry, and so she had to attend him. The sage 
showed his wrath for being neglected for such a long 
time, To this the lady replied that she being sincere to 
her duties was not afraid of his angry ¢yes. She was not 
a heron and could not be burnt. 


SAA Baal SSM Her Teh AL HAT 


(Mbh 3.205.24) 
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ae pan was astonished to hear of the heron-episode 
Hi is lady who was never an eye-witness of this fact 
eee es in a forest. It is the startling effect of 
) work performed without attachment b 
extreme love for work. a 


Non-attached deeds purify the mind. 


Sane performing deeds without any attachment is 
a a oe in Many ways in the Gita. By doing so the man 
fee ave his mind purified because the body, the mind, 
oe tees and the senses were active not for any 
| ular enjoyment but they went on perf if 
deeds non-attached. : io. 


AT AAA Feet aclitrxaRey | 
Tier ot adhe Gaal aS | 


(SBG 5.11) 


epee of mind is a stepping stone for reaching 
pelicans ii ieee of release from bondage. Those who lay 
Haire: ress upon karman i.e. unattached deeds think 
chee o mind as the main blockade for attaining the 
wits §0al of Supreme Knowledge. However, 
Bach cee. pan be the ultimate means of knowledge, 
fige 4 Nee ted for knowing the reality, there is no doubt 
ayy esi ee ee that supreme stage must not have 
pada: ne worldly belongings. Thus the recluses are 
mystery ae est honour and respect in the society. The 
ened Seed deeds may be understood by the 
bnis Aver ete remaining within the atmosphere of 
fie eae a ut mentally becoming free from it rises to 
Seneca pee as owned by a recluse. It is in this 
Belsaee Ouseholder is at par with the sannydsin 
“ee De (the householder) remains unattached. 


Duty of the householder. 


nue householder is praised in the scriptures in 
various ways. Manu compares the utility of the 
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householders for other a$Srama-s or stages of life with 
the utility of air for all beings. 


CET TRACT ciel Ut ATTA: 


(Manusamhita 3.77) 


Almost the same idea has been expressed in 
Vasisthasmrti. A householder performs the sacrifice, a 
householder practises penance, and a householder is 
marked by his speciality of fostering other stages. As all 
waters flow to the sea, so all beings depend on the 
householder. The householder is to be considered as 
the mother of all46. The ideal householder is described 
in the Mahanirvanatantra where it is said that a 
householder remains in Brahman, knows Brahman as 
the final goal, and does everything by submitting to 
Brahma. 

FETS WET: CATT TEATS: | 
UF Ue SH Meal AG FAN PAT I 


(Mahanirvadnatantra 8.23) 


Manu says that the householder occupies the highest 
position in the four-stage society especially for 
maintaining the three other stages. 


waaay «eat | Qaeaiciaenact | 
TRA TAA AS: AAMT TIA 


(Manusamhita 6.89)*7. 


In the Mahabharata Vyasa himself observes that the 


Ae wen ier: ed Hat we AAT 


wr meee ae aT Ie | 
wi jremmbrea at wat Pe | 
( areseeyicd 2794-96 ) 


47. Also compare Vyasasmyti 4.2 


64 Bhagavadgita as KarmagAstra 


householder is the mainstay of all others, and thus this 
aSrama is the foremost stage of life. 


qa Ways Tel a ATT | 
Tea CARS TEST I 
Ws ATTRA STAC: | 
wag RY we wet ges: | 


(Mbh 12.23.5-6) 


Each is great in his own place. 


Performing one's own duty sincerely and 
satisfactorily is the point to be considered but not the 
Stage of life (4Srama) a man chooses. God's worship is 
possible in all the stages of life. It is nobody's monopoly. 
AS Swami Vivekananda says-"Each is great in his own 
Place". Before this he says—'If a man retires from the 
world to worship God, he must not think that those 
who live in the world and work for the food of the 
world are not worshipping God: neither must those 
Who live in the world, for wife and children, think that 
those who ive up the world are low and vagabonds." 
(Complete Works, vol. I, p. 47). 


Performance of duty bestows greatness. 


In this connexion I may repeat the age-old story 
retold by Swami Vivekananda. There was a king who 
used to ask a question of every Sdnnyasin he met— 
Which Person is superior—the householder or the 
Sannyasin ? The answer being in favour of the 
householder, he demanded proofs. If that sannyasin 
failed to prove, the king would compel him to lead the 
life of a householder. If any sannyasin thought his own 
order of a recluse was superior, the king similarly 
asked him to prove, failing which the sannyGsin had to 
change himself as a house-holder. At last a young 
recluse came whose opinion was—'Both were equally 
great. Each is great in his own place.' — 

Now came the challenge of proving it. This young 


w= -.~ 45 
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recluse was ready to prove this provided the king would 
come with him for some days and move about. The king 
agreed and they reached the kingdom of a king whose 
daughter was going to be married by the system of self- 
choice by the bride. The king and the young recluse 
were mere onlookers of this celebration and stood 
Silently in one corner. Similarly another handsome 
young recluse reached there and went to the said 
assembly of kings out of curiosity.The princess rejected 
all suitors and selected this young recluse. Soon she put 
the garland over him. But he threw it off and ran away. 
The princess also followed him. The king and his men 
began to repeat the terms of marriage that immediately 
after marriage half of the kingdom would be of the 


_ bridegroom, and the rest would bebequeathedto him 


after the king's death. This chosen beautiful young 
recluse turned a deaf ear to all these and ran into a 
forest. So did the princess. The other sannyasin who 
took the king with him to prove that 'Each is great in 
his own place’, followed them. The beautiful sannydasin 
could disappear in the jungle. But the princess failed to 
trace him and was extremely tired. She could not go 
back too to her father owing to the nightfall. The king 
and the sannydsin also were compelled to take rest 
under a tree where the princess also took refuge. On 
the top of the tree was a bird-family with five members 
In all—the male bird, the wife and their three children. 
This bird-family had three guests. But the guests were 
shivering in winter and suffering from hunger. The Bird 
brought a stick with fire at one end. Then he brought 
some dry lisht branches and made the necessary fire 
for the guests. But what about human food ? What can 
this bird-family do for them ? Considering the fact that 
men e€at birds' flesh the bird jumped upon the blazing 
fire. Thinking that one bird was not sufficient for three 
men the wife of the bird also plunged into the fire. 
Following the parents the children also did this. The 
men, however, could not eat the birds. 

The sannyasin now said to the king, ‘Each is great 
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in his own place’. The beautiful sannyasin who could 
throw away the garland of the princess and also the 
bride and the kingdom was great as a sannyasin, and 
the householders who could sacrifice their lives like 
these birds for the guests were also equally great 
although their duties differed. 


Chapter—VI 
Synthesis 


Karman is not the only chief import. 


Each is great in his own place—is the eternal 
doctrine which has been accepted in this ancient 
culture of India. In this connexion I like to mention 
that the Bhagavadgita is a Sastra which propounds 
karman as a chief purport. But it is never sought to be 
established by this humble self that karman is the only 
chief import of the Gifa. As it has been said earlier, the 
Gita accepts many avenues for the attainment of the 
Reality. In this way the Gita preaches the doctrine of 
synthesis. The various Vedantic systems are apparently 
contradictory, and perhaps with this understanding the 
followers of the different systems and sub-systems have 
arrayed their forceful arguments against one another. 
But the fact is that thetraditional teachers felt the 
necessity of prescribing different courses for men of 
different nature and propensities. A person following a 
particular course will eventually reach the Supreme 
Entity through other stage or stages or directly. It 
depends on many things, especially on the capabilities, 
sincerity, confidence and strength of mind, Contact 
with an able teacher is also an important factor in this 
respect. 


Various courses leading to realisation. 


In order to build one's conviction in a particular 
course to be adopted it is often shown by the teachers 
that all the scriptures propound this. Thus the 
followers of the path of knowledge explain all the 
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Sastric texts in that particular vein. Similarly the 
followers of the path of devotion or karman or yoga 

explain all the texts accordingly. It is a pity that even 
Scholars of high rank cannot sometimes grasp this 
essential aspect of our culture and stubbornly go against 
the other systems which they have not accepted. It is 
the genius of this culture that it knows to accommodate 
and assimilate other doctrines, and for this reason this 
culture has been able to survive all tests and calamities. 


Compatibility of courses—knowledge is accepted in 
Bhagavata. 


Student of philosophy have in general been accus- 
tomed to think the paths of knowledge and devotion 
being in sharp opposition, as if any compromise even is 
beyond consideration. Srimadbhagavata or the Bhagavata 
Purana is an accredited text of the followers of 
devotion. At the end of the work the author does not 
hesitate to accept the identity of jiwa and Brahman, a 


Concept rejected by the Bhaktivadin and professed by 
the Jnanavadin. 


(Bhagavata 12.13.12) 


It is to be noted here that in this bhaktigastra the 
identity of JjJiva and Brahman is mentioned as the 
quintessence of all the Vedantas. 


Adivaitin accepts vigraha of Bhagavan. 


Again Madhusiidana Sarasvati, an Advaita stalwart, 
writes in Course of his monumental work Advaitasiddhi 
that he knows none else than Krsna who is the 
Ultimate Reality. Here in his pen Madhusidana does 
not depict Krsna as a formless entity but He is present 
before him with a figure holding the flute in the hands. 
looking like the new cloud, wearing a yellow garment, 
having the lower lip as red as the bimba-fruit. having 
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the face as beautiful as the full moon and the eyes being 
as extended as the lotus-leaves. 


TASHA STAUT SA 
SPOT THAT TAME TAT | 
(Advaitasiddhi, P. 750, NSP ed.) 


This $Sloka is also the first of the five concluding 
verses of Gudharthadipika commentary of the Gita by 
Madhustudana Sarasvati. 


Madhustidana desires form and image of Bhagavan. 


The commentary of the Gif@ is written by Madhu- 
sudana some time, after the completion of Advaita 
siddhi*’. In the exposition of the Gita Madhusudana has 
been much more vocal in expressing his love for 
devotion. After finishing the commentary of the section 
of devotion (Chapters VII to XII) he has been so much 
inclined to devotion that at the beginning of the 
thirteenth chapter he confesses his inability to grasp 
the Supreme glow of Brahman but his mind is eager to 
know that blue radiance by seeing which his eyes will 
have the fulfilment of their being. Evidently this biue 
radiance is none else than Krsna who is of blue or dark 
complexion. 

THR PAT MT Ale Viet WaT CT 
ailerctaternet Tate aeltet wet arate | 


(Gudharthadipika, Ch. XIII. 1, beginning) 


No opposition between devotion and knowledge 


Devotion or bhakti is a sentiment which can hardly 


Ag, “edteq sade’ aceon” ( Faget, Ale, 496 ) 
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be denied by any philosophical system. The dispute lies 
in the position of bhakti—whether bhakti is the final 

goal or it is a step towards the finale viz. knowledge 
(hand). Those who go deep into the philosophical 
speculations and have the fortune of realisation find no 
opposition between these two. Dilettanti often quarrel 
amongst themselves just to make the confusion worse 
confounded#9 Sankaracarya is one of the chief 
exponents of knowledge, and it is he who has written 
innumerable devotional lyrics which have perhaps no 
parallel in Sanskrit literature. Madhustidana Sarasvati 
also felt the need of explaining the concept of bhalcti in 
in his work Bhaktirasayana where he has gone to the 
extent of observing bhakti as a means worth adopting by 
cach and every person whereas the path of knowledge 
may be adopted by the fortunate few rising to the high 
level of being capable of giving up all attachments for 
terrestrial and celestial enjoyments”®, 


synthesis of all doctrines. 


The preceding paragraphs show that excessive 
attachment for any particular course or system to the 
exclusion of and aversion for all other systems foes 
against the basic principles of Indian culture. A person 
may follow any course, may worship god, may have 


some particular desires and objectives for worshipping | 


a particular deity but it is sure that the person virtually 
worships the Supreme Reality viz. Bhagavan. The 
mental faculty of respect and reverence is made 


steady 
by Bhagavan and the result is achieved by 


His grace. So 


49. “There is not really so much difference between knowledge 
(jana) and love (bhakti) as people sometimes imagine. We 
shall see, as we go on, that in the end they converge and meet 


at the same point." (Complete Works of Swami Vivekananda, 
Vol. Il, P. 32), 


50. “SRPIRT Hamster, saltenarg VTS TR aa Rarseeaeesre: | 
( SIEM, IR Y, anh W) 
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all efforts, all forms of worship, all respect and devotion 
converge in Him. 


Bhagavan sayS— 
aaa: «| WAS eae: | 
a ot Perea vaca Prat: Tae I 


MA A a ay va: Seagate | 
Ta Tea sal aa facaraer | 
GON Seal GRE Wetiled | 
Ret Tet HUTT Ha TAHA LE TF 


(SBG 7.20-22) 


No sort of narrowmindedness or bigotry can have aly 
encouragement in the Gita. You may give any name - 
the Supreme Reality, you may follow any mode a 
worship, and it is certain that the Supreme Reality tee 
be satisfied by that, or in other words, you will ued 
be benefited by that. The Bhagavadgita or the Se 
prasthana repeats the Vedic revelational truth as ay 
sage Dirghatama Mamateya understood. The Rgve 
says— 

THA: BAIT TET | 
UH TE PM AEN sare 
Ri at AityareneE: | 


(RV 1.1G64.46) 


The same idea has been expressed by Puspadanta in 
his famous stotra written in praise of Siva— 


(Sivamahimnahstotra, verse 7) 
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A similar verse writ 
relevantly quoted here— 


sa a aang Aswad Alaa eke: | 
AN almost identical verse comes Out from the pen of 


Madhusiidana Sarasvati who says that the followers of all 
the deities become identified with § 


AT: ANT AWM ATT: TIS: 
Taba Ga: Ud ASeaesy oe Pe: | 


(SBG, 2nd Concluding verse of Ch. XV: Gudharthadipika) 


tten in praise of Hari may also be. 


iva, the Supreme— — 
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SECRETARIAL REPORT * 


At the very outset we extend our hearty felicitation to all of 
you present here and pay our respects to Late Bhogeswar 
Gohain and Kanaka Gohain, in the memory of whom this 
lecture session has been organised. We also extend our gratl- 
tude to Sri Lombodar Gohain and his family, the donors of the 
trust. 

In the year 1987, mainly at the initiative of Dr. Mahendra 
Bora, the President of the Sabha, Sjt. Gohain donated 
Rs. 50,000/- towards a trust in the memory of his parents. The 
‘terest accrued on this trust money is used every two years lO 
organise a lecture by a distinguished scholar in the field of 
religion, culture or philosophy. The subject proposed for the 
first lecture thus organised is ‘Bhagavatgita as a Karmashastra . 
The trust committee decided to invite Dr. Sitanath Goswami, 
the Head of the department of Sanskrit, Jadavpur University, to 
deliver the first lecture. Dr. Goswami has accepted our invita 
tion and today he is present here with us. 

The former president of the Sabha, Dr. Mahendra Bora, 
who has rendered the Gita into Assamese verse, has been 
invited to inaugurate this lecture session. Dr. Mukunda 
Madhab Sarma, Head of the department of Sanskrit, Guwahati 
University, who is a distinguished scholar of India, has been 
invited to be with us as the chief guest. | am happy to inform 
you that both Dr. Bora and Dr. Sarma have accepted our 
invitation and are with us today. We are sure the talks of these 
three distinguished scholars will benefit and enlighten all of us 
and fulfil the purpose of the donors of the trust. 


* This Report was read out by Sri Amal Rajkhowa, the then General Secretary 
of the Sabha, at the inangural session of the Lecture. 
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According to the terms 
should be brought out i 
for the benefit of the 


of the Trust, the lecture of Dr. Goswami 
n a book-form, and we shall do it in time 
readers, at the earliest. 


Accordiny to the 
Memorial Trust — 
1. 


terms governing the Bhogeswar-Kanaka 


The next lecture session may be held in any 
2. The sale proceeds 
lecture will be utilize 
Proceeds will be 


and 50 percent 
Trust. 


3. The lecture will be delivere 
the lecture is delivered in Assamese, 
rendering of it will have to be provided 
lecture may receive all Indi 


4. The Trust w 


place of Assam, 


received from the sale of the published 
d in the manner - 50 percent of the 
deposited in the general account of the Sabha 
will be credited to the Savings account of the 


an appropriate English 
alony with it so that the 
a and International publicity. 


ill be constituted with the following members : 


a) The President, Asam Sahitya Sabha 

b) The General Secretary, Asam Sahitya Sabha 

¢) Sri Lombodar Gohain or a member of his son/daughter 
d) 


Two representatives of the family 
©) Two distinguished persons nominated by the Executive 
Committee of the Sabha. 


The General secretary 


will be the convenor of the Trust 
Committee. 


A member of the above mentioned committee will be 
treasurer. 


The Indian people hold the Bhagavadgita as a most holy 
treatise. The intrinsic value of the message conveyed by the 
Bhagawad Gita has been realised and appreciated all over the 
world, The teachings of the Gita are invaluable. In this worldly 
€xistence man has to face innumerous problems which often lead 
him to indecision and confusion. The study of the Gita reveals 
to him a new understanding of such problems and provides him 


din Assamese or English. When 
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I ies which is the most 
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sacred religion of mankind. | | He: 
In the modern world where materialism dominates every 
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h of human activity, the message of oe fe 8 - 
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a cK -eminding us that the performance of one’s duty 
relevance ren " 
most sacred religion of mankind. 2 1 
With this aim in view, Le. to present an exposition ‘ceo 
7 , ¥ ; _ S 2 
Gita as a guide to mankind in the performance of one | 
Ihe i 
this lecture session has been organised. 


Amal Rajkhowa 
5th Feb, 1989 
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yt ene weaver serves Us by weaving a cloth, the carpenter prepares 
~=\<the doors. and windows, the potter makes. jars ‘for ‘holding: our 

“<)> <drinking water .......AlLof them are giving their labour for our service » 

{Alb living’ beings serve-us-and: thos-all’ are-to be considered as 


“devazs and, they are’ té be worshipped (yajna).. It is in- these 
““acceptations of the terms deva and yajria that the verses of Chapter 


DES UD shuld be vioree, San (p. 53-54) 


| ‘In the hoary past...,sit was in India. where people could think of 
distribution: of food because all produce was, deemed common-to 
all? This-concept has further been developed, ‘and it hasbeen. said 


“that. the food that we éat- everyday is apt to be  consumed- by®: 7 


Lp everybody, andin fact the creator has produced this for all." (p.56-37) 


"No. sort. of nartow-mindedness ‘ot © bigotry can “have? “any 
encouragement i in the Gita. You may give any name-to the Supreme 
Reality, you may follow any mode of worship, and it. is certain thal 
-~ -the'Supreme Reality will be satisfiedtby that, or in/other words, you 

S will-yourseélf be :benefitedby that." (p71) . 


